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ABSTRACT 
This thesis is an attempt to throw light of the lives, works and political ideas of 
two great political scientists Ibn Khaldun and Machiavelli. In a nutshell, this 
thesis finds that both Ibn Khaldun and Mach,iavelli lived and worked in vastly 
different political, cultural and intellectual environments that shaped their similar 
as well as dissimilar views on socio-political phenomena and their effect upon 
the political fate of groups and nations. Although both are the brilliant 
representatives of brilliant times and places, Ibn Khaldun is the sole point of 
light in his quarter of the firmament. He is indeed the one outstanding 
personality in the history of a civilization and in his chosen field of intellectual 
activity he appears to have been inspired by no predecessors and to have found 
no kindred souls among his contemporaries and to have kindled no answering 
spark of inspiration in any successors; and yet, in the Prolegomena 
(Muqaddimah) to his Universal History he has conceived and fonnulated a 
philosophy of history which is undoubtedly the greatest work of its kind that has 
ever yet been created by any mind in any time or place. The similarities of Ibn 
Khaldun's and Machiavelli's ideas are enhanced by Ibn-Khaldun's apparent 
'modernity.' This work insisted on knotting history, man and society "as they 
really are" by investigating the actual conditions of man and society through the 
ages in a pronouncedly secular, realistic and political manner. The same realism 
was the hallmark of Machiavelli's thought as he elaborated his science of 
politics on the basis of the actualities of human experience. There even existed 
some discernible resemblance in the very personalities and careers of the two 
men. They seemed quite alike in the temperament and inclination. The 
fundamental vitality and a zest for polities were common to both. 
In general, it is assumed that for the first time the concept of power state was 
enunciated by Niccolo Machiavelli in his Prince and Discourses. But a deep 
study on the philosophies of Ibn Khaldun revealed in his Prolegomena 
{Muqaddimah) to his Universal History clearly disprove Machiavelli's claim to 
be the initiator of the theory of power-state. Thus, undoubtedly, ibn-Khaldun 
was an illustrious fore-runner who had a similar, and in many respects a more 
sound theory of power state roughly some one-hundred and twenty five years 
preceding Machiavelli. In this thesis it seems quite likely that Machiavelli knew 
of Ibn Khaldun and many European thinkers of middle age and early modem age 
(e.g. renaissance period) are influenced by Muslim thinkers as is clearly 
established in the case of Ibn Rushd, Ibn Sina, Al-Farabi and Al Ghazali. The 
similar influence of Ibn Khaldun cannot be rule out. 
However, both Ibn Khaldun and Machiavelli were accustomed to seizing up 
political situations not only in terms of the conflicts of individuals, but in terms 
of the underlying forces propelling them. Hence, when they engaged in the study 
of history, they did so for practical ends. They turned to history because of its 
usefulness as a guide to poHtical action. Both thought that history, if studied 
correctly, furnishes relevant facts which can be organized to reveal both the 
nature and causes of these facts and the lessons they can teach the man of action. 
Like Ibn-Khaldun, Machiavelli also believes that history trends to repeat itself, 
with merely marginal differences, because human natures of a particular area 
always remain more or less the same. 
Again, Machiavelli's claim that he had resolved to tread upon a path hitherto 
untraveled by anyone could be proved incorrect. In fact, there are enough 
references of accomplishing this task about a century before by the eminent 
African political thinker Ibn-Khaldun. 
This work shows that the academic literature on Ibn Khaldun close to 
international relations tends to focus on similarities between Ibn Khaldun and 
other foundational texts such as Machiavelh and Thucydides. In the sphere of 
international relations the Ritters (two brothers) argue that Machiavelli's 
assessment that armed prophets thrive while disarmed ones fall victim to power 
is very similar to Ibn Khaldun's idea that religious messages do not succeed 
without the back up by the force of arms provided by tribal forces united through 
'asabiyah, which the Ritters equate with Machiavelli's virtu. 
Therefore, all these factors leads an analyst to confuse that whether Machiavelli 
an imitator of Ibn Khaldun? The main difference between Machiavelli and Ibn 
Khaldun lies in the fonner's use of the Prince's perspective in The Prince and the 
State's perspective in The discourses on Livy, while Ibn Khaldun uses the tribal 
identity group as his unit of analysis. In this thesis Ritter's analysis illustrates that 
Machiavelli's contribution was preceded by similar logic by Ibn Khaldun. 
Furthermore, Ibn Khaldun argues that polities have limits in tenns of territory 
and areas that they conquer and control. This last argument is only implicit in 
Machiavelli's work. 
In this thesis Ibn Khaldun has been cited as an alternative progenitor of realism 
and social constructivism in the academic world of international relations. Dr 
Susan Strange, for example, offers him as an alternative to Machiavelli as an 
inspirer/foundational text author for the discipline of international relations. It is 
generally believed that along with Thucydides and Hobbes, Nicolo Machiavelli 
is another foremost prominent figures often mentioned in the realist theory of 
international relations. In this area of political science, there are observable 
similarities between Ibn-Khaldun and Machiavelli. Once again, it is unclear if 
Machiavelli was knowledgeable of Ibn-Khaldun, or if Machiavelli was familiar 
with the latter's works. Yet it must be noted that the political situation in Europe, 
and specifically in Italy, during MachiaveUi's own time in many ways resembles 
the condition of North Africa in Ibn-Khaldun's time. The personalities of 
MachiaveUi's Prince also look like that of Ibn-Khaldun himself, because as 
Enan observed, "Ibn-Khaldun was an opportunist; he seized opportunities using 
all sorts of means and methods, and to him the end justified the means. He did 
not hesitate to return evil for good." 
This work shows that MachiavelH has been eulogized for being the first realist 
thinker who has set a new trend in replacing "ought" and "should" with an 
analysis of real politics. This is mainly because of his association with active 
public life. Ibn-Khaldun too had he gained wide experience of real politik, which 
shaped his views. Like Machiavelli he also belonged to a period in history as 
agitated as chaotic as that of Italy. Ibn-Khaldun travelled far and wide, served 
many a princes, kings and states of his times and gained firsthand knowledge of 
their functioning. He has seen more state capitals, interacted with more men of 
power and tyrants than that of Machiavelli. 
In comparing Ibn Khaldun's and Machiavelli's theories concerning the nature 
and workings of socio-cultural and reUgious factors in political nations, we find 
that both Ibn Khaldun and Machiavelli saw personal and collective moral virtue 
as an important condition for generating or encouraging this basic creative 
political force that engenders solidarity and cohesion. Moral virtue is also a clear 
indication of the force's presence. Groups or nations who have it are unspoiled, 
healthy and dedicated. They lived in equahty and freedom. They are usually 
young and fresh. Weakening and disappearance of this basic political strength, 
on the other hand, entail the loss of personal and collective virtue. 
With these insights, our comparison of Ibn Khaldun's and Machiavelli's 
thoughts on the role of various issues as social and pohtical cohesive forces and 
the source of political efficiency has brought us to the profound difference 
between the medieval Muslim author and the Renaissance European writer. We 
find here the same conceptual difference that has continued to distinguish 
Islamic from Western political philosophy and social science. 
This work among the most profound factors disguising this profound difference, 
at least initially, were, first, Ibn Khaldun's political realism and interest in the 
concrete manifestations of social and political entities, which gave his work a 
much more "modem" flavour than is to be found even with many contemporary 
Muslim writers (such as Maudadi) who are generally more pronouncedly 
theocratic—^Utopian in their ideas and second, the large and important role 
Machiavelli conceived for religion in the founding and maintenance of states and 
the survival of governments. Ultimately, however, the difference in 
philosophical foundations outweighs the superficially similar aspects of their 
thinking. While Ibn Khaldun has sometimes been seen in the West as the 
predecessor of Machiavelli in developing a truly "modem" (i.e. secular) 
science of politics and society he remained essentially and devotedly within the 
mainstream of orthodox Islamic political philosophy, and no such unity of effort 
in East and West can be detected. Islam remained in the fourteenth century at Ibn 
Khaldun's hands what it still is today a political ideology and thereby the prime 
source of political legitimacy in the Islamic 'ummah.- Machiavelli, on the other 
hand, recognized the idea of government as an autonomous secular activity, 
independent of religion (but using religion if and when it wishes), that derives its 
legitimacy from other sources and is fit to make its own morality. This notion, of 
course, has gained ground in the West to a point where political development, in 
most people's opinion, is 'inversely related to religion in polities. 
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CHAPTER: 1 
IBN KHALDUN AND MACHIAVELLI: A BRIEF 
INTRODUCTION TO THEIR LIVES AND TIMES 
ir MH anrmr 
Chapter One 
Ibn Khaldun and Machiavelli 
A Brief Introduction to Their Lives and Times 
Ibn Khaldun 
Abu Zayd 'Abdur-Rahman bin Muhammad bin Khaldun Al-Hadrami, (Berber 
name: Ibn Xeldun) was a fourteenth century historian and an Arabic genius who 
achieved in a single 'acquiescence' of less than four years' length, out of a fifty-
four years' span of adult working life, a life-work in the shape of a piece of 
literature which can bear comparison with the work of a Thucydides or the work 
of a Machiavelli for both breadth and profundity of vision as well as for sheer 
intellectual power. Actually Ibn Khaldun was a North African polymath^ — an 
astronomer, economist, Islamic jurist, Islamic lawyer. Islamic scholar. Islamic 
theologian, hafiz, mathematician, military strategist, nutritionist, philosopher, 
social scientist and statesman—bom in North Africa in present-day Tunisia. He 
is considered a forerunner of several social scientific disciplines: demography, 
cultural history, historiography, the philosophy of history, and sociology.3 He is 
also considered one of the forerunners of modem econoinics, alongside the 
earlier Indian scholar Chanakya/ Ibn Khaldun is considered by many to be the 
father of a number of these disciplines, and of social sciences in general, for 
anticipating many elements of these disciplines centuries before they were 
founded in the West. He is best known for his Muqaddimah (known as 
Prolegomenon in English), the first volume of his book on universal history, 
Kitab al-Ibar. 
Ibn Khaldun is one of those shining stars that contributed so richly to the 
understanding of Civilization. In order for one to understand and appreciate his 
work, one must understand his life. He lived a life in search of stability and 
influence. He came fi"om a family of scholars and politicians and he intended to 
live up to both expectations. He would succeed in the field of Scholarship much 
more so than in any other field. 
However, according to Arnold Toynbee 1889-1975, a British historian, Ibn 
Khaldun's star shines the more brightly by contrast with the foil of darkness 
against which it flashes out; for while Thucydides, Machiavelli and Clarendon 
are all brilliant representatives of brilliant times and places, Ibn Khaldun is the 
sole point of light in his quarter of the firmament. He is indeed the one 
outstanding personality in the history of a civilization whose social life on the 
whole was 'solitary, poor, nasty, brutish, and short'. In his chosen field of 
intellectual activity he appears to have been inspired by no predecessors and to 
have found no kindred souls among his contemporaries and to have kindled no 
answering spark of inspiration in any successors; and yet, in the Prolegomena 
(Muqaddimat) to his Universal History he has conceived and formulated a 
philosophy of history which is undoubtedly the greatest work of its kind that has 
ever yet been created by any mind in any time or place. It was his single brief 
'acquiescence' from a life of practical activity that gave Ibn Khaldun his 
opportunity to cast his creative thought into literary shape. ^  
Ibn Khaldun's life is relatively well-documented, as he wrote an autobiography 
"Al-Tarif bi Ibn-Khaldun wa Rihlatuhu Gharbdn wa Sharqdn" in which 
numerous documents regarding his life are quoted word-for-word.^ However, the 
autobiography has little to say about his private life, so little is known about his 
family background. Generally known as "Ibn Khaldun" after a remote ancestor, 
he was bom in Tunis in on Ramadan 1, 732 A.H. (May 27, 1332) into an upper-
class Andalusian family, the Banii Khaldun. His family, which held many high 
offices in Andalusia, had immigrated to Tunisia after the fall of Seville to 
Reconquista forces around the middle of the 13th century. Under the Tunisian 
Hafsid dynasty some of his family held political office; Ibn Khaldun's father and 
grandfather however withdrew from political life and joined a mystical order. 
His brother, Yahya Ibn Khaldun, was also a historian who wrote a book on the 
Abdalwadid dynasty, and who was assassinated by a rival for being the official 
historiographer of the court.^  
In his autobiography, Ibn Khaldun traces his descent back to the time of 
Muhammad through an Arab tribe from Yemen, specifically Hadhramaut, which 
came to Spain in the eighth century at the beginning of the Islamic conquest. In 
his own words: "And our ancestry is from Hadhramaut, from the Arabs of 
Yemen, via Wa'il ibn Hajar, from the best of the Arabs, well-known and 
respected." However, the biographer Mohammad Enan questions his claim, 
suggesting that his family may have been Muladis, who pretended to be of Arab 
origin in order to gain social status.^ " According to Muhammad Hozien, "The 
false [Berber] identity would be valid however at the time that Ibn Khaldun's 
ancestors left Andalusia and moved to Tunisia they did not change their claim to 
Arab ancestry. Even in the times when Berbers were ruling, the reigns of Al-
Marabats and al-Mowahids, et al. the Ibn Khalduns did not reclaim their Berber 
heritage."^^ This, for some, lends credence to Ibn Khaldun's being of Arab 
origin. The genealogy points to his Arab origin although scholars do question 
the authenticity of both reports due to the political climate at the time of these 
reports. The only certainty: Ibn Khaldun was by nature and nurture a product of 
the Berber world. In the following paragraphs a detail study about his life and 
the situation in which he lived are discussed in order to get a clear-cut 
knowledge about his philosophical ideas. 
Childhood and Education: 
Ibn Khaldun received a traditional education that was typical of his family's rank 
and status. He learned first at the hands of his father who was a scholarly person 
who was not involved in politics like his ancestors. His family's high rank 
enabled Ibn Khaldun to study with the best North African teachers of the time. 
He received a classical Islamic education, studying the Qur'an which he 
memorized by heart, Arabic linguistics, the basis for an understanding of the 
Qur'an, hadith, sharia (law) and fiqh (jurisprudence). He received certification 
(ijazah) for all these subjects.'^  The mystic, mathematician and philosopher, Al-
Abili, introduced him to mathematics, logic and philosophy, where he above all 
studied the works of Averroes, Avicenna, Razi and Tusi. At the age of 17, Ibn 
Khaldun lost both his parents to the Black Death, an intercontinental epidemic of 
the plague that hit Tunis in 1348-1349. In his autobiography, he does mention 
the names these scholars.''^  
However, he continued studies until the age of 19 when the great plague would 
sweep over the lands from Samarkand to Mauritania. Later on, following the 
family tradition, Ibn Khaldiin strove for a political career. In the face of a 
tumultuous political situation in North Africa, this required a high degree of skill 
developing and dropping alliances prudently, to avoid falling with the short-lived 
regimes of the time. Ibn Khaldun's autobiography is the story of an adventure, in 
which he spends time in prison, reaches the highest offices and falls again into 
exile. Thus, it was after the plague that Ibn Khaldun received his first public 
assignment.^ "^  This happening started his political career that changed his life 
forever. 
Early years of Ibn Khaldun's Political Career 
At the age of 20, he began his political career at the Chancellery of the Tunisian 
ruler Ibn Tafrakin with the position of Kdtib al- 'Aldmah, which consisted of 
writing in fine calligraphy the typical introductory notes of official documents. 
Ibn Tafrakin, the ruler of Tunis, called Ibn Khaldun to be the seal bearer of his 
captive Sultan Abu Ishaq. It is here that Ibn Khaldun got first hand look at the 
inner workings of court politics and the weakness of the government. It was not 
long before he could get an opportunity to leave Tunis.^ ^ 
In 1352, (713 A. H.) Abu Ziad, the Emir of Constantine, marched his forces on 
Tunis. Ibn Khaldun accompanied Ibn Tafrakin with the forces that warded off 
Abu Ziad's attacks. Tunis was defeated and Ibn Khaldun escaped to Aba, where 
he lived with al-Mowahideen. He moved back and forth through Algeria and 
settled in Biskra.^ ^ Ibn Khaldun, in any case unhappy with his respected but 
politically meaningless position followed his teacher Abih to Fez, Morocco. 
6 
At that same time in Morocco Sultan Abu Enan, Fares I who had recently settled 
on the throne of his father, was on his way to conquer Algeria. Ibn Khaldun 
traveled to Tlemcen to meet the Sultan. Here the Marinid sultan Abu Inan 
appointed him as a writer of royal proclamations. Ibn Khaldun mentions that the 
Sultan honored him and sent him with his chamberlain Ibn Abi Amr to Bougie 
to witness its submission to Sultan Abu Enan.^ ^ 
Ibn Khaldun stayed in the company of the Chamberlain while the Sultan moved 
back to the capital, Fez. In 1354 (755 A.H.) Ibn Khaldun accepted the invitation 
to join the council of Ulama and moved to Fez. He eventually be promoted to 
the post of the seal bearer and accepted it reluctantly, because it was inferior to 
1 H 
the posts once occupied by his ancestors. 
Ibn Khaldun used his stay in Fez to further his studies. Fez at this time was a 
capital of Morocco and enjoyed the company of many scholars from all over 
North Africa and Andalusia. He was also being promoted from one position to 
another. Ibn Khaldun was an ambitious young man and at this point of his life, 
he begun to engage in court politics. Ibn Khaldun conspired with Abu Abdullah 
Muhammad, the dethroned ruler of Bougie who was captive in Fez at that time. 
Abu Abdullah is from the Banu Hafs which were patrons of Ibn Khaldun's 
Family.^' 
However, Sultan's honor didn't prevent Ibn Khaldun from scheming against his 
employer. Sultan Abu Enan founded out about the conspiracy and in 1357 this 
brought the 25-year-old a 22-month prison sentence. Abu Abdullah was released 
from prison and Ibn Khaldun was lingered on for two years. Sultan Abu Enan 
fall ill and die before frilfilling his promise to release Ibn Khaldun. Upon the 
death of Abu Inan in 1358, the vizier al-Hasan ibn-Umar granted him freedom 
and reinstated him in his rank and offices.^ " 
Escape from Morocco to Spain 
The political climate was tense and Ibn Khaldun would again test his fate and 
conspire against the Wazir with al-Mansur. This loyalty was short lived too. He 
conspired with Sultan Abu Salem who overthrew Al-Mansur. Ibn Khaldun got 
the position of Secretary and the repository of his confidence (Amin as-Sir)?^ 
Here Ibn Khaldun excelled in his position and composed many poems. He 
occupied this position for two more years and then appointed as the Chief 
Justice. He showed a great ability in this position. However due to constant 
rivalry between him and high officials he lost favor with the Sultan. 
However, this was not matter because a revolt took place and Sultan Abu Salem 
was overthrown by Wazir Omar. Ibn Khaldun sided with the victorious and got 
his post with higher pay. Ibn Khaldun was ambitious as ever and wanted a 
higher position, namely that of the Chamberlain. For reasons unknown, perhaps 
he was not trusted, he was refused. This upset him enough to resign his position. 
This, in turn upset the Wazir. Ibn Khaldun was asked to leave Fez and go back 
to Tunisia and this request was refused. It was then that he asked the Wazir's 
son-in-law to intercede on his behalf to be allowed to go to Andalusia. 
From Spain to Tunisia 
Sultan Muahmmad al-Ahmar, the king of Granada, was deposed by his brother 
Ismail who was supported by his brother-in-law. Suhan Muhammad was a 
friend of Sultan Abu Salem who helped him when he was deported to Andalusia 
by Sultan Abu Enan. When Sultan Abu Enan died and Suhan Abu Salem 
became the ruler that friendship was rekindled. Further when Ismail al-Ahmar 
was declared king of Granada in a place revolt, Sultan Muhammad took refuge 
in Morocco with Sultan Abu Salem. They were welcomed with great fanfare; 
Ibn Khaldun was present at the festivities. Among Sultan Muhammad's party 
was his wise Wazir Ibn al-Khatib who developed a close friendship with Ibn 
Khaldun.^ ^ 
Sultan Muhammad attempted to restore his throne in Granada through an 
agreement with Pedro the cruel, the King of Castile. Pedro delayed the execution 
of the agreement upon hearing of Sultan Abu Salem's death. Sultan Muhammad 
appealed to Ibn Khaldun to get the assistance from Wazir Omar. Ibn Khaldun 
used his influence to help him. Further Ibn Khaldun was entrusted to care for 
Sultan Muhammad's family in Fez. The Wazir would grant Sultan Muhammad 
Ronda and the surrounding country. Sultan Muhammad continued his efforts 
and recapture his throne in 1361 (763 A. H.). He then recalled his Wazir Ibn al-
Khatib.^ ^ 
When the relationship between Ibn Khaldun turned sour and uncertain he turned 
towards Andalusia. He was welcomed and honored well by Sultan Muhammad 
who admitted him to his private council. In the following year Sultan 
Muhammad sent Ibn Khaldun on an Ambassadorial mission to Pedro, the King 
of Castile. Ibn Khaldun concluded and peaceful terms between them. Pedro 
offered Ibn Khaldun a position in his service and to return to him his family's 
former estate at Castile. Ibn Khaldun declined the offer.^ ^ 
Upon his return from Castile, Ibn Khaldun offered Pedro's gift to him to the 
Sultan and in return, the Sultan gave him the Village of Elvira. Soon Ibn 
Khaldun was restless once more and in the following year, he received an 
invitation fi^om his friend Abu Abdullah, who had recaptured his throne at 
Bougie. Ibn Khaldun left Granada in 1364 (766 A.H.) for Bougie after asking 
permission to leave from Sultan Muhammad. 
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Position in North Africa 
Ibn Khaldun arriveed in Bougie at the Age of 32 years and his plans had finally 
been realized. The period of imprisonment in Fez did not go to waste. He 
entered the city as favorite guest. He accepted the position of Hajib for Emir 
Muhammad. This life of power would not last long as in the following year Abul 
Abbas killed the Emir Muhammad, his cousin. Ibn Khaldun handed the city to 
him and retired to the city of Biskra. He continued his political work in relaying 
the tribes to the service of this Emir or that Sultan. He continued his practice of 
shifting loyalties as the times and opportunities afforded him. He finally retired 
to a far outpost south of Constantine, fort Salama.^ ^ 
In Fort Salama he enjoyed this peacefiil existence and begun to write down his 
famous Muqqddimah and first version of his universal history at the age of 
forty-five years. He dedicated his work to the current Emir of Constantine, 
Sultan Abul Abbas. Tranquility did not last long with Ibn Khaldun, as he needed 
more reference works which were not available at this far outpost. He used the 
occasion of the Abul Abbas's conquest of Tunisia to go to Tunis. This was the 
first time he returned to the town of his birth since leaving it over 27 years ago. 
There were political forces at work against him once more and this time before 
he fell out of favor he used a convenient occasion in 1382 to leave North Afi-ica 
behind never to return. 
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To Egypt 
Ibn Khaldun was granted permission from Sultan Abul Abbas to go to Hajj. He 
arrived in Alexandria in October 1382 (15"^  Shabaan 784 A. H.) at the ripe age 
of 50. He spent a month preparing to leave for Hajj but was unable to join the 
Caravan bound for the Holy Lands. He turned towards Cairo instead. Here he 
lived his final days. He was warmly welcomed by scholars and students. His 
fame for his writings had already preceded him. He lectured at Al-Azhar and 
other fme schools. He got the chance to meet with Sultan az-Zahir Barquq who 
'70 
would appoint him to teach at the Kamhiah school. 
He enjoyed the favors of the Sultan. He would be appointed as a Maliki Judge 
on the Sultans whim and anger. He fared well and tried to fight corruption and 
favoritism. Again conspiracies against him worked its way and he was relieved 
of this duty. His relief of duty coincided with his family's disaster. The ship 
carrying his family and belongings sunk in a storm. 
It was then that he took permission to go to the Pilgrimage to the Holy Lands. 
He returned and be well received and appointed to a teaching position in the 
newly built school (Bein al-Qasrein) He lectured in Hadith, particularly Imam 
Mahk's Muwatta. He then was appointed to Beibers Sufi institute with a 
generous salary. The state of affairs of Egypt was disturbed as a rival of Sultan 
Barquq, Yulbugha organized a successful revolt. Sultan Barquq staged another 
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revolt and was restored to his former throne. Ibn Khaldun during this period 
suffered and had his position restored to him with the return of the victorious 
Sultan Barquq to Power. 
Ibn Khaldun during this period devoted his time to lecturing and study as wellas 
to completing his Universal History. After Yulbugha's revolt, he wrote about 
Asabiyah and its role in the rise and fall of states. He applied his theory to the 
Egyptian theater since the time of Salah ad-Din. 
After fourteen years since leaving the position of the Chief Maliki judge Ibn 
Khaldun reassigned to the post upon the death of the presiding Judge. The state 
again fell into disarray upon the death of Sultan Barquq's and his son's 
ascension. Ibn Khaldun was not a party to these revolts and asked permission to 
visit Jerusalem. He joined the Sultan Faraj's caravan on its way back from 
Damascus. Again due to political intrigue he was relived of his duties as judge 
for the second time. This was not matter because he was called to accompany 
the Sultan on perilous Journey with fate to Damascus. 
Meeting Tamerlane 
During Ibn Khaldun's stay in Egypt he was asked by Sultan Faraj of Egypt to 
accompany him on his expedition to Damascus. News reports have confirmed 
the movement of Tamerlane's war party towards Damascus. Sultan Faraj with 
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his army were on their way to Damascus. It seems that Ibn Khaldun was asked 
firmly to accompany the Sultan to Damascus. 
The Sultan stayed only for two weeks in Damascus, as he had to leave due to 
rumors that a revolt back in Cairo was in the works. Ibn Khaldun and some 
notables were left behind in Damascus. It was now up to the leaders of 
Damascus to deal with Tamerlane. Ibn Khaldun had suggested to them to 
consider the terms of Tamerlane. It was the task of another Qadi, Ibn Muflih, to 
discuss the terms with Tamerlane. When Ibn Muflih returned from Tamerlane's 
camp, the terms were not agreeable to the residents of Damascus. 
Since it was the suggestion of Ibn Khaldun to come to terms with Tamerlane, 
Ibn Khaldun felt obliged to meet with Tamerlane personally. Ibn Khaldun left 
Damascus and go to the camp of Tamerlane. It is questionable whether he went 
on his own or in an official capacity. Ibn Khaldun took some gifts with him for 
Tamerlane and they were well received. Ibn Khaldun stayed in Tamerlane's 
camp for thirty-five days. 
Over this period, Ibn Khaldun had many meetings with Tamerlane and they 
conversed through an interpreter, Abd al-Jabbar al-Khwarizmi (d. 1403). Ibn 
Khaldun's account is the only detailed account available. The subjects that they 
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discussed were varied and some were unrecorded. W. Fischel lists six specific 
topics which they talked about: 
1. On Maghrib, (the West) and Ibn Khaldun's Land of origin. 
2. On heroes in History. 
3. On predictions of things to come. 
4. On the Abbsid Caliphate 
5. On amnesty and security "For Ibn Khaldun and his Companion." 
6. On Ibn Khaldun's intention to stay with Tamerlane.^ '* 
Ibn Khaldun impressed the conqueror enough to ask him to join his court. Some 
biographers have suggested that he did and written down his eloquent appeal to 
return to Egypt to settle his affairs, get his books and family and join Tamerlane. 
It however is more likely that Ibn Khaldun left on good terms with Tamerlane 
and had accomplished his mission of extracting favorable terms for the people of 
Damascus. Ibn Khaldun's departing words lend credence to the fact that he 
would not be returning to his service: 
"Is there any generosity left beyond that which you have already 
shown me? You have heaped favors upon me, accorded me a 
place in your council among your intimate followers, and shown 
me kindness and generosity- which I hope Allah will repay to you 
in like measures."^^ 
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Final Days in Egypt: 
Ibn Khaldun said of Egypt, "He who has not seen it does not know the power of 
Islam." While other Islamic regions had to cope with border wars and inner 
strife, under the Mamluks Egypt experienced a period of economic prosperity 
and high culture. However, even in Egypt, where Ibn Khaldun lived out his 
days, he could not stay out of politics completely. Upon Ibn Khaldun's return to 
Egypt, he was restored as the Malikite ga<i/(Judge). Due to the political situation 
within the community of Malikite Qadis Ibn Khaldun would be dismissed and 
reinstated three times during the five-year period. Finally, he died while he was 
in office on Wednesday March 17* 1406 (25* of Ramadan 808). He was buried 
in the Sufi Cemetery outside Bab an-Nasr, Cairo at the age of seventy-four 
years.^ ^ 
The Magnum opus "Al-Muqaddimah" 
He wrote his Introduction to his book of universal history in a span of five 
months. This impressive document is a gist of his wisdom and hard earned 
experience. He used his political and first hand knowledge of the people of 
Maghrib to formulate many of his ideas. This document summarized Ibn 
Khaldun's ideas about every field of knowledge during his days. He discussed a 
variety of topics, especially on history and historiography. He rebuked some of 
the historical claims with a calculated logic. He discussed the current sciences of 
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his days and talked about astronomy, astrology, and numerology. He discussed 
about Chemistry, alchemy and Magic in a scientific way. He freely offered his 
opinions and document well the "facts" of the other point of view. His 
discussion of Tribal societies and social forces was the most interesting part of 
his thesis. He illuminated the world with deep insight into the workings and 
makings of kingdoms and civilizations. His thesis was that 'the conquered race 
will always emulate the conqueror in every way'. His theory about Asbyiah 
(group feeling) and the role that it plays in Bedouin societies is insightful. His 
theories of the science of Umran (sociology) are all pearls of wisdom. His 
Introduction is his greatest legacy that he left for all of humanity and the 
generations to come. 
Other Works 
"When civilization [population] increases, the available labor again 
increases. In turn, luxury again increases in correspondence with 
the increasing profit, and the customs and needs of luxury increase. 
Crafts are created to obtain luxury products. The value realized 
from them increases, and, as a result, profits are again multiplied in 
the town. Production there is thriving even more than before. And 
so it goes with the second and third increase. All the additional 
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labor serves luxury and wealth, in contrast to the original labor that 
served the necessity of life." 
Ibn Khaldun has left behind few works other than his history of the world, al-
Kitabu l-ibdr. Significantly, such writings are not alluded to in his 
autobiography, suggesting perhaps that Ibn Khaldun saw himself first and 
foremost as a historian and wanted to be known above all as the author of al-
Kitabu l-ibdr. From other sources we know of several other works, primarily 
composed during the time he spent in North Africa and Al-Andalus. His first 
book, Lubdbu l-Muhassal, a commentary on the Islamic theology of Fakhr al-
Din al-Razi, was written at the age of 19 under the supervision of his teacher al-
AbilT in Tunis. A work on Sufism, Sija'u l-Sd'il, was composed around 1373 in 
Fes, Morocco. Whilst at the court of Muhammed V, Sultan of Granada, Ibn 
Khaldun composed a work on logic, allaqa li-l-Sultdn. 
The Kitdbu l-ibdr (fiiU title: Kitdbu l-ibdr wa Diwdnu l-Mubtada' wa l-Habarfi 
Ayydmu l-arab wa l-Ajam wa l-Barbar wa man Asarahum min Dawlu s-Sultdnu 
l-Akbdr "Book of Evidence, Record of Beginnings and Events from the Days of 
the Arabs, Persians and Berbers and their Powerful Contemporaries"), Ibn 
Khaldun's main work, was originally conceived as a history of the Berbers. 
Later, the focus was widened so that in its final form (including its own 
methodology and anthropology), to represent a so-called "universal history". It is 
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divided into seven books, the first of which, the Muqaddimah, can be considered 
a separate work. Books two to five cover the history of mankind up to the time 
of Ibn Khaldun. Books six and seven cover the history of the Berber peoples and 
the Maghreb, which remain invaluable to present-day historians, as they are 
based on Ibn Khaldun's personal knowledge of the Berbers. 
Concerning the discipline of sociology, he conceived a theory of social conflict. 
He developed the dichotomy of sedentary life versus nomadic life as well as the 
concept of a "generation," and the inevitable loss of power that occurs when 
desert warriors conquer a city. Following a contemporary Arab scholar, Sati' al-
Husri, the Muqaddimah may be read as a sociological work: six books of general 
sociology. Topics deah with in this work include politics, urban Hfe, economics, 
and knowledge. The work is based around Ibn Khaldun's central concept of 
'asabiyyah, which has been translated as "social cohesion", "group soHdarity", or 
"tribalism". This social cohesion arises spontaneously in tribes and other small 
kinship groups; it can be intensified and enlarged by a religious ideology. Ibn 
Khaldun's analysis looks at how this cohesion carries groups to power but 
contains within itself the seeds - psychological, sociological, economic, political 
- of the group's downfall, to be replaced by a new group, dynasty or empire 
bound by a stronger (or at least younger and more vigorous) cohesion. Ibn 
Khaldun has been cited as a racist, but his theories on the rise and fall of empires 
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had no racial component, and this reading of his work has been claimed to be the 
result of mistranslations. '^ 
Perhaps the most frequently cited observation drawn from Ibn Khaldun's work is 
the notion that when a society becomes a great civilization (and, presumably, the 
dominant culture in its region), its high point is followed by a period of decay. 
This means that the next cohesive group that conquers the diminished 
civilization is, by comparison, a group of barbarians. Once the barbarians 
solidify their control over the conquered society, however, they become attracted 
to its more refined aspects, such as literacy and arts, and either assimilate into or 
appropriate such cultural practices. Then, eventually, the former barbarians will 
be conquered by a new set of barbarians, who will repeat the process. Some 
contemporary readers of Khaldun have read this as an early business cycle 
theory, though set in the historical circumstances of the mature Islamic empire. 
Ibn Khaldun's outlines an early (possibly even the earliest) example of political 
economy. He describes the economy as being composed of value-adding 
processes; that is, labour and skill is added to techniques and crafts and the 
product is sold at a higher value. He also made the distinction between "profit" 
and "sustenance", in modern polifical economy terms, surplus and that required 
for the reproduction of classes respectively. He also calls for the creafion of a 
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science to explain society and goes on to outline these ideas in his major work 
the Muqaddimah/^ 
Summary 
Though bom in Tunis, his family originated in Seville where they lived prior to 
its conquest by the king of Castille, the king of Spain so to speak. This conquest 
was part of the grander scheme that became later known as the Reconquista. His 
life is rather well-documented, as he wrote an autobiography. This 
autobiography already makes for absolutely fascinating reading. Ibn Khaldun 
lived an itinerant life serving as a magistrate for—in modern geographic ternis— 
Spanish, Moroccan, Tunisian and Egyptian Islamic courts. In that function in 
Granada, Spain, he negotiated treaties with the Christian Spanish crown (with 
Pedro the Cruel, which does not sound too encouraging). The autobiography 
follows a stupefying cyclic pattern: Ibn Khaldun goes to state X to serve ruler J; 
then, unfortunately, ruler A dies/is murdered/is deposed, due to intervention of 
his son/his prime minister/other family or court official B. Ibn Khaldun then: 
flees from state X to state 7 in case he remained loyal to the former ruler A, or, 
alternatively, remains in state X in case he had switched allegiance to the new 
ruler B in time. This suggests, rather improperly as it is the undersigned 
suggesting it, a somewhat flighty character, but the picture in fact emerging from 
these repetitive sequences of events is that of a steady mind living in troubled 
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times, who chooses according to principles of justice and fairness, with the 
greater good of the population and known Muqaddimah, equally well-known by 
its Latin title Prolegomena. He lived (the autobiography is included in the 
French edition by de Slane) the desirability of a stable society very much in 
mind. He writes utterly matter-offactly about the continuous change of power 
and focuses on his achievements to the administration: his mutterings about 
immorality in Cairo, where he deposed corrupt judges (irregularities at trials and 
inheritances, such as appropriation of religious bequests, were a great 
illegitimate source of income), could be equally found in today's Watergates and 
the like. 
A well-known exploit during the later period of his life in the politically more 
stable environment of Cairo, where he also taught at the renowned al-Azhar 
University, is his meeting with the Turkish conqueror Tamerlane (a.k.a. Timur) 
during the siege of Damascus. The story goes that Ibn Khaldun dared outside the 
city walls to propose parley with the attacking army—by no means a safe pursuit 
that might already cost one one's life. But—according to his own and 
contemporary documentation—he succeeded to contact the army's leader 
Tamerlane and had a discussion on history, philosophy and very practical 
matters such as rules and customs of peoples still to conquer further West. Part 
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of the historical evidence is that he interacted with Tamerlane by way of an 
interpreter ' Abd Al-Jabbar Al-KhwarizmT. 
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Machiavelli 
Niccolo di Bernardo dei Machiavelli was an Italian philosopher and writer based 
in Florence during the Renaissance. He is one of the main founders of modem 
political science. He was a diplomat, political philosopher, playwright, and a 
civil servant of the Florentine Republic. He also wrote comedies, carnival songs, 
poetry, and some of the most well-known personal correspondence in the Italian 
language. His position in the regime of Florence as Secretary to the Second 
Chancery of the Republic of Florence lasted from 1498 to 1512, the period in 
which the de' Medici were not in power. The period when most of his well-
known writing was done was after this. He was a key figure of the Renaissance, 
best known for his treatise on realist political theory. The Prince (II principe) 
(1513). His other major v^oxk. Discourses on the First Ten Books of Livy, 
deserves to be better known for its exposition of the political theory and practice 
of democratic states. 
Over the centuries Machiavelli became famous as a sinister and ruthless 
politician because of this philosophy. In his masterpiece contribution to modem 
poUtical theory ''The Prince " (II Principe), Niccolo Machiavelli described how a 
ruler must do whatever is necessary to stay in power. Many historians suggest 
that this reputation is largely undeserved. They point out that Machiavelli lived 
by his own ideals as a loyal and self-sacrificing servant of government. 
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Furthermore, he never suggested that the pohtical dealings of princes should be a 
43 
model for day-to-day interactions among ordinary citizens . 
Though the Machiavellis came from the upper class, they were by no means 
wealthy. Little is known about the first half of Machiavelli's life prior to his first 
appointment to public office. His writings show, however, that he was well 
educated in the classics (works by ancient Greek and Roman writers). Scholars 
believe he probably knew these works in translations from the original Greek 
and Latin into his native Italian. They also theorize that his father, who was a 
lawyer, had connections in the city that enabled young Machiavelli to meet the 
important Florentine humanists and literary figures of the time. (Humanists were 
scholars that promoted the human-centered literary and intellectual movement 
based on the revival of classical culture that started the Renaissance.) The few 
known facts of Machiavelli's early life include his friendship with Giulianio de' 
Medici (1479-1516), brother of the duke of Florence, Lorenzo de' Medici 
(1449- 1492).'*'* Let us have a detail study about the Hfe of the great political 
theorist of the modem history. 
Early life: 
Machiavelli's life was very interesting. He lived a nondescript childhood in 
Florence, and his main political experience in his youth was watching 
Savanarola from afar. It has been already mentioned that relatively littie is 
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known for certain reasons about Machiavelli's early life, although he once 
described his background: "I was bom in poverty and at an early age learned 
how to endure hardship rather than flourish". "^^ Machiavelli was bom on May 3, 
1469, in Florence, Italy, the second son of Bernardo di Buoninsegna, and his 
wife Bartolommea di Stefano NeUi. MachiavelH's family had been prominent in 
Florence since the thirteenth century, sometimes holding important offices. His 
father, a lawyer, was among the poorest members of the family; he lived 
fmgally, administering a small landed property near the city and supplementing 
his meager income with his law practice, which was restricted because he was 
debarred from any public office as an insolvent debtor of the commune of 
Florence. Machiavelli's father, Bemardo died in 1500, and mother, Bartolomea 
de'Nelli, had died in 1496.^ ^ 
Poverty may have been the reason why he did not receive the same education as 
other talented Florentine youths, who studied Greek and Latin under Politian. 
Machiavelli never studied Greek; according to his father's memoirs, he studied 
Latin under obscure teachers and educated himself from the books in his home. 
This isolation probably contributed to the originality of his thought and the force 
of his style. Maurizio Viroli wrote that; 
"Machiavelh went on to read the ancient philosophers and, 
especially, historians: Thucydides, who told of the war between 
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Sparta and Athens that tore Greece apart; Plutarch, who told of the 
Hves of the great statesmen, generals, and lawmakers of ancient 
Greece and Rome; Tacitus, who recounted the corruption and 
perfidy of Tiberius, Caligula, and Nero; and above all, the work by 
Livy..;"*' 
After achieving a good grasp of the Latin and Italian classics, he entered 
government service as a clerk in 1494. That same year, Florence expelled 
the Medici family, who had ruled the city for nearly sixty years, and restored the 
Republic of Florence. In 1498, after the changes in the Florentine government 
following the execution of Savonarola, an ascetic monk who tried to impose 
extreme political and religious reforms on the republic, and the triumph of the 
opposing faction, Machiavelh was named as a member of the council 
responsible for diplomatic negotiations and military matters. Machiavelh, 29 
years old and completely unknown, was made head of the second chancery 
(cancelleria), which originally dealt with internal affairs of the republic, but was 
later merged with the secretariat of "the Ten" (z Died), the executive council. 
Machiavelh was also secretary to the magistracy, which directed foreign affairs 
and defense in the name of the Signoria, or governing council. The chancellors 
were entrusted with diplomatic missions to Italian and foreign courts when it 
was not desirable to send ambassadors.'** 
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Influences on Machiavelli 
Machiavelli was bom in a tumultuous era—Popes waged acquisitive wars 
against Italian city-states, and people and cities might fall from power at any 
time. Along with the Pope and the major cities like Venice and Florence, foreign 
powers such as France, Spain, the Holy Roman Empire, and even Switzerland 
battled for regional influence and control. Political-military alliances continually 
changed, featuring condottieri who changed sides without warning and short 
lived governments rising and falling. The major incidents and things that 
influenced Machiavelli and modelled his thoughts can be studied thoroughly 
under the following sub-headings. 
(i) Conditions in Italy: At the time of Machiavelli the Italian peninsula was 
divided into a number of small but independent states which were constantly at 
war with each other. These states possessed different forms of government; 
while some republics the others were ruled by despotic rulers. No doubt, by the 
beginning of the sixteenth century some sort of consolidation of these states had 
been achieved but still they were divided into five groups viz.. Kingdom of 
Naples, territory of Roman Catholic Church, the duchy of Milan, the Republic of 
Venice and the Republic of Florence. Apart from the internal dissensions among 
these states there was a serious threat to their existence due to presence of strong 
states like France and Spain on the borders. 
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Machiavelli ardently desired to unite these warring states and to make them 
sufficiently strong so that could deal with the foreign powers effectively. With 
this end Machiavelli wrote books like "Art of War", "The Discourses of Livy" 
and the "Prince" in which he laid down the principles which he wanted these 
states to follow, so that they could prosper and flourish. Although Machiavelli 
hailed from Florence, a Republic, he pleaded for a strong ruler who could unite 
the country and expel the foreign invaders. He particularly considered the 
papacy as a great obstacle in the way of 'secular integration and supported 
gradual transfer of power from the Church to the Monarch. '*'. 
With the renaissance, new conditions and new individual success in this world 
had emerged. The success demanded self assertion, ruthlessness and disregard of 
conventional morality. Power became the new deity, good in itself and end in 
itself. Machiavelli was the true representative of his times who preached that the 
end justifies the means and power of achieving the end is good in itself In Italy 
there was internecine war and disorder. Due to wars, Italy became cockpit of 
Europe. Church according to Machiavelli had kept and still keeps the country 
(Italy) divided.^ " 
(ii) Impact of Republics: In the fourth chapter of his opening Discourse he 
challenges 'the view of those who allege that the Republic of Rome was so 
tumultuous and so full of confusion that had not good fortune and military virtue 
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counterbalanced these defects, its conditions would have been worse than that of 
other Republics. Responding to this attack Machiavelli starts out from the 
orthodox assumption that one of the main aims of any Republics which values its 
liberty must be to prevent any one or section of the population from seeking to 
legislate in his/its selfish interests. He then suggested that if we genuinely accept 
this argument, we can not at the same time uphold the conventional view that 
'tumults' and civic discords are inevitably damaging the freedom of a Republic. 
He begins in Rome where as in any other Republics, there were at all times 'two 
different dispositions' that of the plebs and that of their opponents amongst the 
upper classes. He then observes that as long as the plebe were able to assemble 
and clamorer against the senate, while senators in their turn were able to 
engineer a tensely-balanced equilibrium which ensured that neither party was 
able to oppress or ignore the interests of the other.^ ^ 
Burd has rightly assessed the position and importance of Machiavelli when he 
says in his Cambridge Modern History Vol. 1 "living at a time when the old 
political order in Europe was collapsing and new problems both in state and in 
society, were arising with dazzling rapidity, he endeavored to interpret the 
logical meaning of events to forecast the inevitable issues and to elicit and 
formulate the rules which destined henceforth to dominate political actions 
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where they were taking shape among fresh foriTiing conditions of national 
life."^^ 
Machiavelli concluded that 'those who condemn the quarrels between the nobles 
and the plebs' under the Republic are 'caviling at very things that were the 
primary cause of Rome's retaining her freedom. For they fail to recognize that 
since there conflicts served to cancel out all sectional interests, they served at the 
same time to guarantee that the only enactments which actually passed into law 
were those which benefitted the community as a whole. Underlying 
Machiavelli's line of reasoning is the suggestion that in emphasizing the dangers 
of civil discord while defending the value of political liberty, most of his 
contemporaries have simply failed to follow out the implications of their own 
arguments. They agreed that liberty can only be maintained if virtue is promoted, 
and virtue can only be promoted if the citizens remain fully involved in political 
affairs. But they failed in Machiavelli's view to appreciate that the 'tumults' of 
ancient Rome were a consequence of intense political involvement, and were 
thus a manifestation of highest civic virtue. So they failed to attain what 
Machiavelli clearly regarded as a fundamental political insight that all legislation 
favourable to liberty is brought about by the clash between the classes and thus 
the class conflict is not the solvent but the cement of a commonwealth.^ '* 
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The Renaissance movement for the revival of ancient values and culture also 
exercised profound influence on Machiavelli because this movement not only 
revived what was ancient and had been forgotten during the mediaeval period, 
but also created a consciousness of life, a new sense of liberty, and new values of 
life. Man became the center of all studies and god was relegated to the 
background. This was a sort of revolt against the authority of the church. The 
impact of Renaissance on Machiavelli is quite evident from his strong place for 
gradual transfer of power from church to the state.^ ^ 
Political fortunes rise and fall 
In 1498 Machiavelli was named chancellor (head) and secretary of the second 
chancellery (administrative council) of the Florentine Republic. (A republic is a 
forni of government that is run by representatives of the people and based on a 
constitution, a document that specifies the rights of citizens and laws of the 
state.) His duties consisted chiefly of executing the policy decisions of others, 
conducting diplomatic correspondence, reading and composing reports, and 
compiling minutes (written records of meetings.) He also undertook some 
twenty-three missions to states under Florentine rule. He was sent to Pisa, which 
had rebelled against Florence in 1494, and to the courts of rulers in the unstable 
Romagna region of north-central Italy. He was twice sent to Imola and Cesena, 
which were under the leadership of the ruthless military and political leader 
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Cesare Borgia (1475-1507).^ ^ There is a detailed study about his 'diplomatic 
missions' to various countries and areas has been discussed under some separate 
headings of this chapter. 
However, in 1503, while on one of these missions, Machiavelli wrote a report 
titled "Description of the Manner Employed by Duke Valentino (Cesare Borgia) 
in Slaying Vitellozzo Vitelli, Oliverotto da Fermo, Signor Pagolo and the Duke 
of Gravina, Orsini," in which he detailed a series of political murders ordered by 
Borgia.^ ^ MachiaveUi's later writings reveal that encounters with Borgia made a 
particularly vivid impression on him. His reports to the Florentine government 
sometimes caused controversy because he did not hesitate to express his own 
opinions instead of just presenting the facts of his meetings. Examples include 
his support of an alliance between Florence and the Borgias and his criticism of 
the Florentine Republic's lack of a local military force. Despite, or perhaps as a 
resuh of, his direct approach, Machiavelli won the confidence of Piero Soderini, 
who was elected gonfalionier (head political leader) of Florence in 1502. With 
Soderini's support, and against the objections of the upper-class families, 
Machiavelli planned and trained a militia (citizens' army) that played an 
important role in the reconquest of Pisa in 1509. Also of note from this period 
were his four diplomatic trips to the French court and two to the court of Rome. 
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In 1502 he married Marietta Corsini, with whom he had four sons and two 
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daughters. 
In August 1512 a Spanish araiy entered Tuscany and raided Prato, a town in the 
Florentine Republic. Machiavelli's army was no match for the invading forces. 
Soderini was removed from office and the Medici family was returned to power. 
(The Medicis had been forced out of Florence when Soderini was elected to 
office.) The Lorenzo Medici's son, also named Lorenzo and known as Lorenzo, 
the Younger, assumed command of the regime in Florence. On November 7 
Machiavelli was dismissed from his post because he had collaborated with 
Soderini. Machiavelli was ordered to pay a heavy fine and forbidden to travel 
outside Florentine areas for a full year. The worst came in February 1513, when 
he was arrested for suspected involvement in a plot against the Medicis. 
Although there was no evidence that he was involved, he was imprisoned and 
tortured by Medici supporters who tried to gain incriminating information from 
him. Machiavelli begged for help from Giuliano de'Medici in a pair of sonnets 
(type of Italian poetry). Machiavelli was released in March, not through the 
efforts of Giuliano, but because of a general amnesty (freedom from arrest or 
criminal charges) declared in celebration of the election of Guihano's brother, 
Giovanni (1475-1521), as Pope Leo X (reined 1513-21). The pope is the 
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supreme head of the Roman Catholic Church. At that time the pope not only 
controlled the church but he also had great political power.^ ^ 
Diplomatic missions 
MachiaveUi's first important mission was to the French court in 1500. From 
1499 to 1512, Machiavelli was sent on a number of diplomatic missions to the 
court of Louis XII in France, Ferdinand II of Spain, and the pope in Rome. 
When he returned to Florence after six months in France in 1499, he found the 
republic on the verge of ruin as a result of the ambitions of Cesare Borgia, who 
was attempting to create a principality for himself in central Italy. Machiavelli 
was sent twice to Cesare Borgia, and witnessed Borgia's bloody vengeance on 
his mutinous captains at the town of Sinigaglia of which he wrote a famous 
account, On the Manner Adopted by the Duke Valentino to Kill Vitellozzo 
(Descrizione del modo tenuto dal Duca Valentino nello ammazzare Vitellozzo^. 
The strong and sinister leader captured the imagination of Machiavelli, who 
adapted Borgia's methods to his own ideal of a "new prince." He did not admire 
Borgia as a person; after the death of Pope Alexander VI (father of Cesare 
Borgia) and his successor. Pope Pius III, Machiavelli was sent to Rome for the 
conclave that elected Pope Julius II, an enemy of the Borgias. He celebrated the 
imprisonment of Cesare, which, he said, "he deserved as a rebel against 
Christ."^" 
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In France, where he went on a second mission early in 1504, and in Romagna, 
Machiavelli developed the idea of giving the Florentine state a militia of its own, 
recruited from the peoples under its control. Immediately after his return from 
Rome, he persuaded the gonfalonier to have a law passed establishing a militia 
(1505). In 1506, as the importance of the new militia increased, MachiavelH was 
made secretary of the council of "the Nine" which controlled it. The territory of 
the republic was divided into districts, and Machiavelli himself carried out 
inspections and oversaw the levies. 
In December 1507, Florence's gon/«/on/er sent Machiavelli on another journey 
to report on the Holy Roman emperor, Maximilian I, who was preparing an 
invasion of Italy from Germany. On the day after his return to Florence (June 17, 
1508), Machiavelli produced a Report on the State of Germany (Rapporto delle 
cose della Magna), which together with the literary version published four years 
later, pointed out with keen insight the political strengths and weaknesses of the 
German nation, but were not complete and accurate sources of information. 
In 1509, Machiavelli commanded the newly-formed Florentine militia in an 
effort to recapture the city of Pisa, and passionately insisted on accompanying 
his soldiers in the front lines. Pisa capitulated on June 8, 1509. In July 1510, 
Machiavelli was sent to France again to attempt to persuade Florence's ally, 
Louis XII, to make peace with Pope Julius II—or at least to avoid involving 
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Florence in a war that would bring the republic to ruin—emphasizing that a 
neutral Florence could be useful to the French. The mission, which resulted in 
the Ritratto di cose di Francia, was not successful, and he returned in October 
1510 convinced that Florence would be involved in a major war between the 
French king and the pope. At the end of the summer of 1511, he went to France 
again to ask Louis XII to remove a schismatic council that he was sponsoring in 
Pisa and which had brought the anger of Julius II upon the Florentines. On his 
return from France, Machiavelli himself went to Pisa and removed this council, 
but the army of the pope's Holy League was on its way to punish Florence. 
The gon/a/o«/er Soderini was deposed, and in 1512 the Medici family returned 
as masters of the city. 
Machiavelli lost his position and was forbidden to enter the 
governmental Palazzo della Signoria. Early in 1513, Machiavelli was accused of 
complicity in a plot against the Medicis. Imprisoned, he maintained his 
innocence even under severe torture. He was finally released from prison, but his 
freedom was restricted. In the meantime, Julius II had died, and Giovanni de' 
Medici had become Pope Leo X. Machiavelli composed a pious Canto degli 
spiriti beati ("Song of the Blessed Spirits") for the occasion and tried in vain to 
get into the good graces of the Medici. 
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Reduced to poverty, Machiavelli sought refuge in the Httle property near 
Florence that he had inherited from his father. There he employed his leisure in 
writing, between spring and autumn 1513, his two most famous works, The 
Prince {II principe) and a large part of the Discourses on the First Ten Books of 
Livy (Discorsi sopra la prima deca di Tito Livio). In a famous letter to his friend 
Francesco Guicciardini, historian and Florentine diplomat, Machiavelli described 
how he spent his days: 
"When evening comes, I return home [from work and from the 
local tavern] and go to my study. On the threshold I strip naked, 
taking off my muddy, sweaty workaday clothes, and put on the 
robes of court and palace, and in this graver dress I enter the courts 
of the ancients and am welcomed by them, and there I taste the food 
that alone is mine, and for which I was born. And there I make bold 
to speak to them and ask the motives of their actions, and they, in 
their humanity, reply to me. And for the space of four hours I forget 
the world, remember no vexation, fear poverty no more, tremble no 
more at death; I pass indeed into their world." '^* 
During this time Machiavelli also wrote the comedy The Mandrake {Commedia 
di Callimaco e di Lucrezia, l^tQY La Mandragola) (1518), satirizing the 
wickedness and corruption of men, particularly of the clergy. Machiavelli hoped 
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in vain that The Prince, dedicated to Lorenzo de' Medici, ruler of Florence from 
1513, would gain him an official position that would support his family and 
satisfy his desire for action. His prospects improved when, on the death of Duke 
Lorenzo, the Cardinal Giulio de' Medici came to govern Florence. He was 
presented to the Cardinal by Lorenzo Strozzi, to whom in gratitude he dedicated 
the dialogue De//'arte della guerra (1520) which is complementary to his two 
political treatises.^ ^ 
The cardinal first sent Machiavelli to Lucca on a matter of small importance. 
Finally the cardinal agreed to have Machiavelli elected official historiographer 
of the republic, a post to which he was appointed by the University of Florence 
in November 1520 with a salary of 57 gold florins a year, later increased to 100. 
Under the terms of his contract, Machiavelli was permitted to undertake 
addifional employment. In the meantime, he was to compose for the Medici 
Pope Leo X a Discorsoon the organization of the government of Florence after 
the death of Duke Lorenzo; in this he boldly advised the Pope to restore the city's 
ancient liberties. Shortly after, in May 1521, he was sent to the Franciscan 
chapter at Carpi.^ ^ 
After the death of Pope Adrian VI in September 1523, Giulio de' Medici became 
Pope Clement VII. In June 1525, Machiavelli presented the pope with eight 
books of thQistoriefiorentine, his official history of Florence, and received 120 
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florins and encouragement to continue the work. In April 1526 Machiavelli was 
elected secretary of a five-man body responsible for superintending the 
fortifications of Florence. Next, Machiavelli went with the army to join 
Francesco Guicciardini, the pope's lieutenant, against the Holy Roman emperor 
Charles V, until the sack of Rome by the emperor's forces brought the war to an 
end in May 1527. Since Florence had cast off the Medici and regained its 
freedom, Machiavelli on his return hoped to be restored to his old post in the 
chancery, but his loyalty to his native Florence was ignored because of his 
cooperation with the Medici. Following this disappointment, Machiavelli fell ill 
and died within a month. His resting place is unknown; however, a cenotaph in 
his honor was placed at the Church of Santa Croce in Florence.^ ^ 
Turns to writing 
Machiavelli's diplomatic career was now finished. He spent much of the next 
few years in seclusion at his family's country home at Sant'Andrea in 
Percussina, a few miles south of Florence. His major contact with the outside 
world was Francesco Vettori, a longtime friend and Florentine diplomat who had 
been appointed ambassador to the papal (pope's) court. From their 
correspondence came many of the themes of The Prince, which Machiavelli 
wrote in the second half of 1513. (Many scholars believe that the text was 
significantly changed and expanded in either 1515 to 1516 or 1518.) In 1513 and 
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1514 he hoped that The Prince might find favor with the Medicis and pave the 
way for his return to political service. Perhaps in an effort to promote his case, 
Machiavelli first dedicated, or "addressed," the work to Lorenzo the Younger in 
August 1513. Despite these efforts, the Medicis made clear in early 1515 that 
they had no intention of employing Machiavelli. 
Prior to beginning work on The Prince Machiavelli had been writing Discourses 
on the First Ten Books of Titus Livius, which he finished in 1517. Certain 
passages in this work set forth Machiavelli's quarrel with the church. Here he 
claimed that the corrupt papal court in Rome had set a bad example and caused 
Italy to lose its devotion and religion. The Italian states were weak and divided, 
Machiavelli wrote, because the church was too feeble politically to dominate 
them, but prevented any one state from uniting them. He suggested that the 
church might have been completely destroyed by its own corruption had not the 
Italian priest Saint Francis of Assisi (1181-1226) and the Spanish preacher Saint 
Dominic (1170-1221) restored it to its original spiritual principles by founding 
new orders (organizations for religious men and women). MachiaveUi's other 
works include The Art of War and the Life of Castruccio Castracani (1520); 
three plays. The Mandrake (1518), Clizia (1525), and Andria (date uncertain); 
History of Florence (1526); a short story, Belfagor (date uncertain); and several 
minor works in verse and prose. 
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In History of Florence Machiavelli told the story of the Florentine Republic from 
Lorenzo the Elder's death in 1492 until 1526. Scholars consider it an advance 
over earlier histories because Machiavelli identified underlying social and 
political causes rather than merely reporting events. The work was also 
influential to Machiavelli's political career because he wrote it under a contract 
from the University of Florence that was approved by Cardinal Giulio de' 
Medici (1478- 1534), soon to be Pope Clement VII (reigned 1523-34). 
Machiavelli dedicated the work to the Pope, perhaps for political reasons. 
Whether a conscience decision or not, the move worked and opened the door to 
other opportunities for occasional employment and minor public service, as well 
as to the publication of the Art of War in 1521. During these years Machiavelli 
and Francesco Guicciardini (1483-1540), Papal Commissary of War in 
Lombardy, became friends and exchanged some memorable letters.^ ** In 1526 
Machiavelli was commissioned by Pope Clement VII to inspect the fortifications 
of Florence. Later that year and in early 1527 Guicciardini employed him in two 
minor diplomatic missions. In 1527 the Florentines drove the Medicis out one 
last time and restored the republican constitution, which had been written in 
1494 and disbanded 1512. Ironically, Machiavelli's recent involvement with the 
Medicis made him suspect to the republicans, even though his writings gave the 
greatest support to republicanism during the Renaissance. Machiavelli died in 
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Florence in 1527, receiving the last rites (ceremony performed upon a person's 
death) of the church that he had bitterly criticized. 
Defined field of politics 
Machiavelli is now remembered for the contributions to political theory that he 
made in The Prince. He shared with Renaissance humanists a passion for the 
revival of ancient literary and spiritual values. To their efforts he added a fierce 
desire for political and moral renewal on the model of the Roman Republic as 
depicted by the Roman historians Livy (59 B.C.-A.D. 17) and Tacitus (A.D. 56-
120). Though a republican at heart, yet Machiavelli saw the need for a strong 
political and military leader who could forge a unified state in northern Italy to 
eliminate French and Spanish domination. Since 1494 France and Spain had 
been involved in a conflict called the Italian Wars (1494-1559) for control of 
Italy. When Machiavelli wrote The Prince he envisioned the possibility of a 
strong state while the restored Medicis ruled both Florence, under Lorenzo de' 
Medici the Younger, and the papacy, under Pope Leo X. Machiavelli had 
admired Cesare Borgia's energetic creation of a new state in Romagna in the few 
brief years while Borgia's father, Pope Alexander VI (1431-1503; reigned 
1492-1503), occupied the papal throne. The final chapter of The Prince is a 
ringing plea to the Medicis to set Italy free from the French and Spanish 
"barbarians" (those who lack refinement and culture). It concludes with a 
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quotation from the Italian poet Petrarch's patriotic poem Italia mia (My Italy): 
"Virtue will take arms against fury, and the battle will be brief; for the ancient 
valor in Italian hearts is not yet dead." His call fell on deaf ears in 1513 but 
was to play a role three centuries later. 
Machiavelli wrote the twenty-six chapters of The Prince in a direct style, using 
examples from history and current political situations to explain his points. 
According to scholars, in this work Machiavelli was the first to define politics as 
a separate field. Up to that time polifical writers, from the ancients Plato and 
Aristotle to the fifteenth-century humanists, had treated polifics as a branch of 
morals. This means that they wrote about political life being a mirror of moral 
life. How the individual person conducted his or her life was a smaller 
representation of how the society at large should be conducted. Machiavelli's 
chief innovation was to break with this long tradition and to say that politics is 
separate from morality. In chapter fifteen of The Prince he wrote: 
My intent being to write a useful work for those who understand, it 
seemed to me more appropriate to pursue the actual truth of the 
matter than the imagination of it. Many have imagined republics 
and principalities which were never seen or known really to exist; 
because how one lives is so far removed from how one ought to 
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live that he who abandons what one does for what one ought to do, 
learns rather his own ruin than his preservation. 
In other words, Machiavelli chose to describe the world as it is rather than as 
people were taught that it should be. 
Central to Machiavelli's view of history and politics are the concepts of fortuna 
(fortune) and virtu (virtue). Abandoning the Christian view of history as 
providential (that is, dictated by God or "providence"), Machiavelli interpreted 
events in purely human terais. Often it is fortune that gives, or terminates, a 
political leader's opportunity for decisive action. Machiavelli said that Cesare 
Borgia, though a great politician, experienced an "extreme malignity of fortune" 
by falling ill just as his father died. What Machiavelli meant was that God did 
not decide that the rule of the Borgias should come to an end and therefore 
caused Cesare to become ill at the time of his father's death. Instead, Machiavelli 
argued, the Borgias were merely victims of random fortune. Machiavelli wrote 
that Moses, Cyrus, Romulus, and Theseus also received opportunities for 
leadership from fortune. In drawing comparisons among these religious and 
political figures, Machiavelli asserted that sacred (religious or biblical) history 
was influenced by the same forces as secular (nonreligious) history. 
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In some passages of The Prince Machiavelli seems to suggest that fortune itself 
hinges upon human actions and institutions: "I believe that the fortune which the 
Romans had would be enjoyed by all princes who proceeded as the Romans did 
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and who were of the same virtue as they." Like others during Renaissance, 
Machiavelli believed in the capacity of human beings to determine their own 
destiny. This was different from the medieval concept of an omnipotent, or 
almighty, divine will or the ancient Greek belief in a crushing fate. Machiavelli 
also claimed that virtii in politics, unlike Christian virtue (capacity for doing 
good), is an effective combination of force and shrewdness with a touch of 
greatness. Therefore, virtue is not a system of ethical behavior that is outlined in 
the Scriptures or determined by the church, but instead it is the result of a 
person's own desire and actions, which then lead to greatness. 
The main points of The Prince are found in chapter seventeen titled "On Cruelty 
and Clemency and Whether it is Better to Be Loved or Feared," and in chapter 
eighteen, "How Princes Should Keep Their Word."'''' As Machiavelli frequently 
says in other works as well, the natural badness of men requires that the prince 
instill fear rather than love in his subjects. Furthermore, when necessary the 
prince must break his pledge with other princes, who in any case will be no more 
honest than he. Moralistic critics of Machiavelli have sometimes forgotten that 
he was attempting to describe rather than to invent the rules of political success. 
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For him the state is an organism, greater than the sum of its citizens and 
individual interests, which is subject to laws of growtti and decay. He claimed 
that the health of the state consists in unity, but even in the best of circumstances 
its longevity is limited. 
The influence of The Prince on political developments in Europe, especially 
during the nineteenth century, carmot be overemphasized. Many of Machiavelli's 
concepts formed the basis of nineteenth-century liberalism, a political 
philosophy that advocates change for the good of the state and its citizens. 
Among these concepts were the supremacy of civil over religious power, 
requiring men to serve in citizen armies, the preference for republican rather than 
monarchical government, the Roman republican ideals of honesty and hard 
work, and people's ultimate responsibility to their community, not simply to 
themselves. The Prince remains one of the most important political writings of 
Western (non-Asian) civilization. 
Assessment of Machiavelli: 
Over the centuries Machiavelli became famous as a sinister and ruthless 
politician because of the philosophy he expressed in The Prince. Many modem 
historians have concluded that his ideas were misrepresented by other sixteenth-
century writers, and that such a harsh judgment was unfair. The main source of 
the misrepresentation of Machiavelli's ideas was the English translation, in 
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1577, of a work called Contre-Machiavel (Contrary to Machiavelli) by the 
French Huguenot (Protestant) writer Gentillet. Gentillet distorted Machiavelli's 
teachings, which he blamed for the Saint Bartholomew's Day Massacre, the 
kiUing of Huguenots in Paris on a church holiday, in 1572. A poem by Gabriel 
Harvey the following year falsely attributed four principal crimes to Machiavelli: 
poison, murder, fraud (lying), and violence. The negative image of Machiavelli 
was popularized by the crafty and greedy villain Machiavel in The Jew of Malta 
(1588), a play by the English playwright Christopher Marlowe.^ ^ MachiavelUan 
villains followed in works by other playwrights as well. 
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CHAPTER: 2 
PHILOSOPHICAL CONTRIBUTION OF IBN KHALDUN 
CHAPTER 2 
PHILOSOPHICAL CONTRIBUTIONS OF 
IBN KHALDUN 
The fourteenth century Arab scholar Wah al-Din 'Abd al-Rah.man Ibn 
Muhammad Ibn Khaldun al-Tunisi al- Hadramiis is considered one of the 
greatest political theorists. The British philosopher-anthropologist Ernest Gellner 
considered Ibn Khaldun's definition of government, "an institution which 
prevents injustice other than such as it commits itself," the best in the histor}' of 
political theory.^  He is probably the most well-known among Muslims scholars 
both in the Muslim world and the West as far as the social sciences are 
concerned. 
The great philosopher, Ibn Khaldun, whose life was intricately interwoven with 
the great political and military dramas of his times, a veritable fountain of 
original thought could be dammed up by imposing the categories of European 
thought. Five centuries before Darwin discovered the specific features of 
evolution, Ibn Khaldun wrote that humans developed from "the world of the 
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monkeys" through a widening process in which "species become more 
numerous."^ Nearly half a millennium before Karl Marx sketched the systematic 
implications of the labor theory of value, Ibn Khaldun wrote that "labor is the 
real basis of profit.""' Four hundred years before Auguste Comte's "invention" of 
sociology, Ibn Khaldun unveiled his "science of culture."'* 
Ibn Khaldun is the original and trans-cultural thinker as so many Western 
scholars believe him to be, to the canon of "comparative political theory" or 
Islamic political thought. Thus, a large part of the motivation behind 
comparative political theory does not seem to be "comparative" at all, but rather 
better characterized as expanding the canon. 
Unlike scholars in the industrial West, where the division of labor marginalized 
them from the corridors of power, Ibn Khaldun served as chamberlain, secretary, 
ambassador and advisor to various sultans, emirs and princes in Andalusia 
(Spain) and throughout the Maghreb (the Arabic word for "Occident" that refers 
to Africa north of the Sahara~the "Island of the Sunset" from the perspective of 
Arabia proper). Wherever he went, revolutions, invasions and political upheavals 
seemed to be the order of the day. As it has been discussed in the First Chapter 
that he lived in Tunis much of his youth and was educated by some of the 
world's finest teachers in what was then one of the centers of learning in the 
world. In 1377, in tlie short period of five months, he wrote the Muqaddimah (or 
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Prolegomena) while secluded at a palace of Sultan Abu Hamu near Tujin.^  
Although he added to his work over the next five years, the whirlwinds of 
political change and courtly intrigue compelled him to set aside his Prolegomena 
and move to Cairo, where he became a noted professor, judge and sheikh 
(manager) of Baybars, the greatest Sufi institution of that age. His final work, an 
autobiography, has yet to be translated into English. 
Since Ibn Khaldun's life was so thoroughly connected to historical events, his 
theory organically links the realms of ideas and actions. Thus to pose the 
categories of his thought in the scholastic tradition of Western philosophy 
(particularly the idealism /materialism schism) completely fails to deal with the 
unity of these domains in Ibn Khaldun's system. The prevalence with which 
Europeans have compared Ibn Khaldun to Western scholars has led Franz 
Rosenthal, Ibn Khaldun's translator and one of the principal Arabist scholars in 
the United States, to coin the term "forerunner syndrome" to describe and 
simultaneously criticize this tendency.^  
A Dialectical Philosopher for the New Millennium: 
In his three volume Study of History, Arnold Toynbee calls Ibn Khaldun's 
philosophy of history "the greatest work of its kind that has ever been created by 
any mind in any time or place." For Toynbee, Ibn Khaldun was the "sole point of 
light" and "the one outstanding personality" of Islamic thought, absurd ideas that 
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illustrate centuries of the West's utter disregard of the Islamic intellectual 
tradition. His cultural context incapacitated Toynbee, but his own system places 
Ibn Khaldun within the prevailing Western viewpoint tliat modem history begins 
with the Renaissance, an assumption that clearly transposes Western historical 
conditions onto world history. Toynbee fails to comprehend Ibn Khaldun's 
continuity with Hellenistic and Byzantine philosophy, or with Islamic historians 
who produced comprehensive world histories like that of Tabari (died in 923), 
Al Masudi (died in 945), and Idrisi's Book of Roger (written for the Norman king 
of Sicily in 1154)7 
Early in his life, Ibn Khaldun became familiar with the philosophies of Farabi 
(died in 950), Avicenna (died in 1037), and Averroes (died in 1198), and much 
of his own work can be understood as a dialogue with these voices form the 
Q 
past. Nor are Ibn Khaldun's contemporaries counted by Toynbee, thinkers like 
Rashid-ad-din Fadlallah (died 1318) who published a General History, the 
Iberian Ibn al-Khatib, and the Persian Muhammed Ibrahim al Iji, whose treatise 
on historical methods appeared in 1381. Toynbee's ignorance of this tradition is 
curious since its importance is immediately apparent to any reader of Ibn 
Khaldun because of his reliance on dozens of thinkers from Aristotle to the 
seminal minds that produced the many localized histories that he critically 
examined in the course of constructing his own system.^  
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During the same century that Ibn Khaldun lived, there was not one Christian 
Arabic scholar in Europe.^ " Long before Europeans became acquainted with 
Muslim thought, Turkish scholars delighted in the treasures they foimd 
accessible to them. Despite Europe's ignorance, Europeans "discovered" the 
importance of Ibn Khaldun in the nineteenth century, thereby elevating his status 
from just another "footnote to Islamic historiography...As the foremost Muslim 
historian of Ibn Khaldun, M. Talbi, remarked, 'It was in Europe that Ibn Khaldun 
was discovered and the importance of his Mukaddimah realized.'"^^ Once the 
thought of Ibn Khaldun became known in Europe, however, a growing list of 
admirers appeared, and fawning admiration and inclination toward the 
appropriation of Ibn Khaldun into a preexisting system of Eurocentric categories 
accelerated. 
The first European biography of Ibn Khaldun was published in 1697 in French, 
and excerpts from the Muqaddimah were first translated in 1806. In 1812, a 
German synopsis of Ibn Khaldun's theory of the decline of dynasties appeai'ed, 
followed by another extract of the original.^ "' Although de Stacy published a 
complete French translation in 1856, it was not until 1957 that a complete 
English translation of the Prolegomena was published.^ '' Whether or not Vico, 
Hegel and Marx read about Ibn Khaldun in summaries of Arab philosophies is 
unknown (although H. Simon speculates that Marx and Engels may even have 
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seen the French translation of his Prolegomena).^ ^ It seems quite likely that 
Machiavelli knew of Ibn Klialdun, although Enan insists that Machiavelli 
"undoubtedly knew nothing about him."^ ^ Hegel was well aware of the 
contributions of Arab scholars in both medicine and philosophy, and in his brief 
synopsis of their thought, he praised their "assistance" to Europe: Philosophy, 
like the arts and sciences, when through the rule of the Barbarians of Germany, 
they became dumb and lifeless, took refuge with the Arabians, and there attained 
a wonderful development; they were the first source from which the West 
obtained assistance/^ Hegel included little of Arab philosophy in his three 
volumes Lectures on the History of Philosophy and he paid even less attention to 
Byzantine thought, giving the entire history of Byzantium only two passing 
mentions in his Philosophy of History. 
In his own day, Ibn Khaldun was a celebrated teacher and philosopher as well as 
a player in the political dramas of societies whose place in the trajectory of 
world civilization is not to be minimized. He was a dialectical thinker for whom 
spirit was a material force, a staunch advocate of justice (which indicated to him 
the need for strong government), and a partisan in the struggle to ennoble the 
human species. Following the lead established by Marshall Hodgson, we seek to 
locate Ibn Khaldun in the "Oikoumene""the whole Afro-Eurasian historical 
complex from the beginnings of history to today. 
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Philosophical Foundations 
The tension between religious orthodoxy and philosophical inquiry continues 
today to animate Islamic thinking, just as it has for generations. In the middle of 
the fourteenth century, Ibn Khaldun rejected all previous attempts to reconcile 
the natural order of worldly events and the divine character of the cosmos. The 
Ash'arite understanding posed religious principles that were dogmatically 
defended, a theological philosophy that bordered on the rejection of reason 
altogether. '^ Using the newly developed science of logic, more 'modem' thinkers 
used metaphysical doctrines from Aristotle and the Greeks to refute the 
Ash'arites. While Ibn Khaldun, like nearly all Islamic philosophers, regarded 
Aristotle as the "first teacher," he parted company with the modems and 
differentiated between the physical world and the divine world, insisting that 
philosophy could not comprehend divinity.^ *' In this respect, he clearly believed 
that logical thought could not completely grasp all facets of life.^ ^ 
In this fundamental precept, he upheld the traditional Islamic notion (one that 
marked a major point of divergence from the Western synthesis of divinity and 
humanity in the person of Jesus) which had been central to the philosophy of 
Avicenna. According to Ibn Klialdun man is composed of two parts. One is 
corporeal and the other is spiritual, and mixed with the former. Each one of these 
parts has its own perceptions, though the (part) that perceives is the same m both 
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cases, namely the spiritual part. At times, it perceives spiritual perceptions. At 
other times, it perceives corporeal perceptions. However, it perceives the 
spiritual perceptions through its own essence without any intermediary, while it 
perceives the corporeal perceptions through the intermediary of organs of the 
body, such as the brain and the senses.^ ^ 
In posing such a model of human beings, Ibn Khaldun distanced himself from 
what was in his day the most recent philosophical legacy within Islamic thought. 
Unlike more traditional Ash'arites, however, he insisted that logical abstraction 
of universals (not tlie application of dogma) could lead to an understanding of 
the essential nature of the physical world. In this way, he opened the door to his 
new science of human culture. The problem of the relation of the actions of 
human beings to the divine world was not a simple one to resolve. Ibn Khaldun 
understood the realm of Spirit as prior to and influencing the world of the body: 
there is something that exercises an influence and is different than bodily 
substances. This is something spiritual. It is connected with the created things, 
because the various worlds must be connected in their existence. This spiritual 
thing is the soul, which has perception and causes motion. Above the soul...is 
the world of angels.^ ^ 
For Ibn Klialdun, the soul had form and substance since its existence 
materialized in the exchange of "potentiality for actuality with the help of the 
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body and (bodily) conditions." ^ '* After the soul had materialized in actualitj^ , it 
had "two kinds of perception," one through the body and the other "through its 
own essence, without any intennediacy" when the "veil of the body was lifted." 
Soothsaying, dream visions, augury and divination constituted parallel forms of 
consciousness alongside sensuous observation of empirical reality. In these 
forms as well as in everyday events like the transition from sleeping to waking 
or in certain Sufi exercises, he located the possibility of transcending the senses 
and opening the door to the realm of spiritual perception.^ ^ 
Having established empirical reality as an important object of inquiry, Ibn 
Khaldun wrote the Muqaddimah as an exposition of the patterns of human 
relationships in connection with environment and history. In the fourteenth 
century, the Islamic world - particularly in North Afi^ ica - was in decline from 
its glorious past, and Ibn Khaldun attempted to understand the causes of the 
changes around him. In the Maghreb, i.e., West, various rulers rose and fell, 
while to the East, Baghdad had fallen to the Mongols in 1258. Ibn Khaldun 
undoubtedly heard of the European cultural revival (the Renaissance) underway 
in Italy. Although he had faith that one day Constantinople would be an Islamic 
city, his own experiences convinced him of the need to ground scientifically his 
analysis of human beings in order to transcend the particular histories of any one 
group. By 1377, his own failures in active political hfe had produced disgust 
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with courtly intrigue and petty rivalries, and thus his Prolegomena is an attempt 
to produce a history at a universal level, one that would not be situated in the 
personal needs of any ruler or the narrative history of any particular group. 
A central issue in Ibn Khaldun's philosophy of history was the possibility of 
human beings understanding forces beyond their control. He sketched an 
historical process which, in the final analysis, was not simply a history of 
external events but rather that of human beings becoming who they in essence 
are. As such, he offers valuable insights into the character and conduct of our 
species. Ibn Khaldun comprehended specific actions as existing within an 
internal and invisible rational structure through which external facts could be 
understood. Narrative history, i.e. the recounting of specific events, was inferior 
to philosophical history through which the inner causes and remote origins of 
events could be understood. 
Ibn Khaldun on Human Nature: 
Ibn IChaldun viewed about the nature of human beings. In a phrase, he was 
unambiguously negative. "Man is ignorant by nature..." Royal authority, a 
"natural" quality of humans, was necessary to insure proper behavior.^ ^ But what 
of a transforming process through which humans might elevate themselves? For 
Ibn Khaldun, the unchanged individual might ascend to angelicality,' but he was 
never transformed into an angel (the equivalent of self-transformation in secular 
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thought). Moreover, where history might have a direction, a telos, for Ibn 
Khaldun, a natural cycle of growth and decay operated, a natural cycle of three 
generations for dynasties. For him, the rigors of desert life compelled toughness 
and puritanical self-restraint, the opposite of "urban weaklings" amid the "stupid 
mass." As Muhsin Mahdi summarized Ibn Khaldun's view: Man is by nature a 
domineering being; and his desire to overcome {qahr) others, and subdue and 
coerce them, is the source of wars and of trespassing the properties of others. It 
moves those desiring victories to struggle for political supremacy and for 
establishing the state in which they intend to be leaders. Those who are 
conquered and enslaved, on the other hand, wither away, since to be enslaved is 
contrary to human nature and leads to the loss of hope. 
At best, Ibn Khaldim hoped governments would rule as uncorrupted 
representatives of the divine laws, a belief that earned him a reputation as a harsh 
puritan while he served as a judge in Cairo.^ * For Ibn Khaldun, authority was 
one of the four attributes that distinguish humans from animals (the others being 
thought, labor and civilization), a view that flows from his perspective liiat 
individuals were "savage" and the mass "stupid." Humans were so tragically 
stuck in their God-given status that imagination in Ibn Khaldun's schema could 
not be a source of transformative behavior that might uplift individuals. Rather it 
gave familiar molds to inspired forms of knowledge. Imagination linked the 
66 
spiritual and the secular. '^ In his understanding of the mind, Ibn Khaldun 
differentiated external sense perception and inward perception, the first type of 
which was common sense. In his schema, common sense transferred perceptions 
to the imagination, "the power that pictures an object of sensual perception in the 
soul, as it is, abstracted from all external matters."^^ Following Avicenna's 
psychology, imagination was then understood as leading to memory and the 
association of related abstract ideas, all of which culminate in thinking. In his 
typology of souls, there were three kinds: weak ones limited to the body, 
intemiediate ones moving in the direction of angels, and ones like the prophets 
capable of attaining angelicality. Ibn Khaldun limited imagination to souls of the 
fu-st kind. Intuition was characteristic of the second, revelation of the third.^ ^ 
Imagination was most strongly developed in soothsayers and augurs, persons 
whose "inferior" souls constrained their perfection but who nonetheless sought 
visions."'^  
Imagination was an important resource for the common people since they were 
not capable of even glimpsing divine reality. Only prophets like Jesus and 
Mohammed (SAS) could see God and the angels. As one analyst, Jon W. 
Anderson summarized: ..the seeming naturahsm of Ibn Khaldun's accounts does 
not proceed from appeals to a 'nature' whose independent existence controls 
interpretation of it, not to a 'nature' capable of cultivation and refmement. His 
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realism, better called tragic realism, invokes a conception of the mundane as a 
sad, fallen approximation of the sublime. Ibn Khaldun's man is not the child of 
nature nor the master of culture but the creature andcreator of the mundane...^^ In 
Ibn Khaldun's view, neither philosophers nor speculative theologians properly 
understand the character of imagined pictures constituted during dreams. The 
former "assume that imaginary pictures are transmitted by the imagination 
through the motion of thinking to the 'common sense' which constitutes the 
connecting link between external and inner sense perception.""''* 
The problem for Ibn Khaldun was that this view was incapable of distinguishing 
between divine and Satanic inspiration. The theologians, on the other hand, 
understood imagined pictures (dreams) as "a kind of perception created by God 
in (the realm of) the senses." In this case, although we are unable to perceive 
how dreams take place, they provide evidence that sensual perception operates 
independently of the active senses-i.e. on the level of the soul. In this fashion, 
Ibn Khaldun posed the theologians as correct, even to the point of urging that no 
attention be paid to the psychology of Avicenna.^^ 
Unable to ground imagination in secular processes, Ibn Khaldun poses ascension 
to the realm of angels rather than an elevation of human social organization as 
the direction for human perfection. For Ibn Khaldun, the power of thinking 
wants to be free from the grip of power, and the human kind of preparedness. It 
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wants to proceed to active intellection by assimilating itself to the highest 
spiritual power group (that of the angels), and to get into the first order of the 
spiritualia by perceiving them without the help of bodily organs. Therefore tlie 
soul is constantly moving in that direction. It exchanges all humanity and human 
spirituality for angelicality of the highest stage, without the help of any acquired 
faculty but by virtue of a primary natural disposition that God has placed in it.^ ^ 
But in the real world of history, individual savagery and anarchy were continual 
dangers, all the more so since, "People have no desire for virtue."^' They have no 
special interest in virtuous people, and there is a general absence of individual 
virtue.^ ^ 
Ibn Khaldun was unafraid to state straightforwardly just how little regard he had 
for his fellow humans. One may compare the swarms of human beings with the 
swarms of dumb animals, and the crumbs from tables with the surplus of 
sustenance and luxury and the ease with which it can be given away by the 
people who have it, because as a rule they can do without it, since they have 
more of it."'^  For Ibn Khaldun, the group, not the individual, was history's focal 
point and determining factor. Individuals seldom~if ever, unless they were 
di\dnely inspired~ha\'e more than a minor influence on the overwhelming forces 
of history. Indeed, the individual for Ibn Khaldun is practically neglected as a 
philosophical topic.'^ '^  
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Political Community: 
Given the lack of virtue and low level of intelligence accorded to humans by Ibn 
Khaldun, how then could political societies hold together? His answer was social 
solidarity, or assabiyah (translated as "group feeling" by Rosenthal). For Ibn 
Khaldun, those groups with a strong sense of assabiyah are destined to be strong 
and to rule-at least as long as they are able to maintain their sense of identity 
and solidarity. Thus, groups composed of blood relatives (as in the case of many 
Bedouin communities) have the strongest possible ties since they are based on 
kinship, while urban settings predispose any group to an eventual weakening of 
its group feelings. For Ibn Khaldun, assabiyah is the basis for political power 
and cultural hegemony, while unrestrained individualism was one source of the 
downfall of groups. 
He comprehended revolutions as consisting of the struggle for power between 
outsider groups struggling to overthrow insider groups whose "group feeling" 
was declining due to the comforts that ruling provided. (The outcome of 
revolutions often depended upon luck or astrological conditions.)'*^ Having 
committed himself to an understanding of political power as resting upon group 
strength, Ibn Khaldun went on to portray groups in stereotypical fashion. He was 
enormously critical of the impact of nomadic Arabs on the civilizations they 
came to dominate. As examples of their destructive impulses, he gave their 
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continual pulling out of foundation stones in buildings to make campfire circles, 
and their burning of finished roofs and other wood in the fires. Perhaps more 
than any of his contemporaries, he was extraordinarily critical of Arabs.**^  In Ibn 
Khaldun's words: ...because of their savagery, the Arabs are the least willing of 
nations to subordinate themselves to each other, as they are rude, proud, 
ambitious, and eager to be the leader. Their individual aspirations rarely 
coincide. But when there is religion among them, through prophecy or 
sainthood, then they have some restraining influence in themselves.'*^ 
He considered Arabs savage by "character and nature"-- a "natural disposition 
that is the negation and antithesis of civilization." The transformation of these 
tough, desert dwellers into "urban weaklings" is one explanation for the 
destruction of dynasties.'*'* His criticisms of the Arabs can partially be understood 
here as a critique of the failure of any group to maintain a sense of inner 
solidarity. Ibn KLhaldun's Prolegomena also suffered from a stereotypical view 
of Africans: We have seen that Negroes are in general characterized by levity, 
excitability, and great emotionalism. They are found eager to dance whenever 
they hear a melody. They are everywhere described as stupid.'*^  
Ibn Khaldun was a dialectician, but the nature of his dialectical method was 
limited to the first of two kinds of dialectic generally understood as comprising 
dialectical thought. It was external rather than immanent. (In the former, fixed 
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assumptions and widely-held propositions are made to totter by reasons external 
to them; in the latter, one delves into the object in question, discovering the 
black in its white and the white in its black. This second kind of dialectical 
thought is diametrically opposed to rigidly posed black/white categories.) 
Clearly Ibn Khaldun's notion of dialectic was limited to the first kind.'*^  Not only 
did he formulate his notion of the individual and the specific nature of groups in 
rigid categories, but the philosophical framework within which his notions of 
individual and group are contained precluded the transformation of either. As we 
have seen, individuals were tragically stuck in predetermined fates while groups' 
natures were statically formulated in hypercritical terms. 
The above examples of group stereotyping reflect a deeper problematic: the 
tendency of philosophers to pose rigid categories. Hegel, perhaps the greatest 
Western philosopher of history prior to industrialization, was an unabashed 
racialist: Negroes are to be regarded as a race of children who remain immersed 
in their state of uninterested naivete. They are sold, and let themselves be sold, 
without any reflection on the rights and wrongs of the matter. The Higher which 
they feel they do not hold fast to, it is only a fugitive thought. This higher they 
transfer to the first stone they come across, thus making it their fetish and they 
throw this fetish away if it fails to help them. Good-natured and harmless when 
at peace, they can become suddenly enraged and then commit the most frightful 
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cmelties/^ For Hegel, the Caucasians' "infinite thirst for knowledge" was "alien 
to other races."'** On the Teutonic nations, the world-spirit imposed the task of 
developing an embryo into the form of the thinking man/'' 
What separated the Orient and Africa from the West was that for the former 
everything was expHcit and so umans were "free", while the European were in 
the midst of a process of making the implicit real-of realizing self-consciously 
determined Ideals. In his words: It is in the Caucasian race that mind first attains 
to absolute unity with itself Here for the first time mind enters into complete 
opposition to the life of nature, apprehends itself in its absolute self-dependence, 
wrests itself free from the fluctuation between one-extreme and the other, 
achieves self-determination, self-development and in doing so creates world-
history.^ ^ It is to Ibn Khaldun's credit that, unlike Hegel and so many other 
philosophers, he did not elevate his own group above others and thereby 
succumb to ethnocentrism. To this day, the universaHstic dimension of Islam, 
legendary from the transformation of Malcokn X because of his encounters with 
non-racist whites during his pilgrimage to Mecca, contributes to its status as the 
world's fastest growing religion. 
The group feeling of Muslims is surely one of Islam's noteworthy dimensions, 
but to return to an important issue: what is the status of the individual? Is there a 
relation between the Muslim prohibition of the human figure in art and Ibn 
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Khaldun's understanding of the individual? Is dsabiyyah a mechanical negation 
of the savage individualism of which Ibn Khaldun was so critical, not its 
detenninate sublation? There has yet to be an adequate analysis of Ibn Khaldun's 
notion of the mdividual. It appears that his unwillingness to thematize rigorously 
his notion of the individual reflects the prevailing cultural values of the context 
in which he lived. The paramount significance of the group in both Arab and 
Islamic civilization appears to have blocked the emergence of the autonomous 
individual. Franz Rosenthal informs us that autobiography is "not highly 
developed" among Arabs.^ ^ 
Even the name by which Ibn Khaldun has become known in history is not his 
own, but his father's. Arab patriarchy militates against the construction of 
autonomous individual identity today as much as 600 years ago, at least if we 
judge by names derived from Abu (father) and Ibn (son). Within an elaborate 
web of (continually reproduced) familial identities, strict social conventions and 
cultural obligations, individuals in Islamic societies remain boimd by collective 
forais whose power has long since been diminished in the West. To be sure, an 
individual emerged in the Arab world, but it was a dependent individual 
confined in life-options and social possibilities. 
We can observe this dynamic in many domains. Hodgson tells us that even in 
love-poetry, "the realm of private sentiment, etiquette and courtesy reigned, and 
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the poet's aim was to handle pubHc images with grace and splendor."^^ (Of 
course, one consequence of poetry designed for public recitation ~ not private 
reading - is the forging of group solidarity and shared experience.) Other 
cultural links can be found: impersonality and collectivism are recurring features 
of Arab prose literature. '^ Arabic pedagogy is based on memorization and 
recitation, not individual creativity and thought&lness. Ibn Khaldun himself 
recommended memorization as the first step toward understanding the best of 
Arabic poetry and for acquiring literary taste.^ '* 
Ibn Khaldun's Influence on IR theory: 
Ibn Khaldun has been cited as an alternative progenitor of realism and social 
constructivism in the academic world of international relations. Dr Susan 
Strange, for example, offers him as an alternative to Machiavelli as an 
inspirer/foundational text author for the disciplme of international relations.^ ^ 
Jack Kalpakian argues that there is great value in re-examining Ibn Khaldun's 
contribution in terms of his concepts of 'asabiyah, the dynastic cycle and the 
relationship between religion and power, A basic re-examination of the concepts 
reveals that they are the ancestral forms of what is called today identity, the 
hegemonic cycle and the notion of'civilisations'.^^ 
The primary reason to uphold the placement of Ibn Khaldun into the cannon of 
international relations lies in his placement of the state at the centre of his 
75 
analysis. About hundreds of the book's thousands of sections mention politics, 
the sultan, kingship or the state directly, and the content of many of the rest 
contains references to things we would consider to be state-related. Ibn Khaldun 
tells us that his book is about "wmran', which he defmed as 'human gathering'.^ ^ 
Yet, while his definition of 'human gathering' may appear to be the same as 
society, and that his proposed discipline is therefore what we regard as 
sociology, that argument is taken apart by Mohd. — Abid al-Jabiri in his 1971 
analysis of Ibn IQialdun's work. While confirming the emphasis placed by Ibn 
Khaldun on the state, al-Jabiri places him in the context of Sunni political 
thought, but he argues that Ibn Khaldun developed his approach to a stage where 
he left that tradition behind when he shifted the main question from how 
government should exist under Islam to how it takes place under 'political' 
conditions. For al-Jabiri, the Muqaddimah is a text in politics.^ * Indeed, the 
original author does not mince words; in his 42nd Chapter, he argues that the 
state and kingship are the 'primary markets for the world' and the 'mother of all 
markets'. He also states very clearly that the subject of 'umran depends on the 
state and on kingship. 
Some of the similarities that Ibn Khaldun shares with the existing caimon and his 
ability to enrich it with that in which he differs from other authors are necessary 
to discuss here. In general, Ibn Khaldun has not been brought into the world of 
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international relations which remains centred on Europe and North America. To 
the extent that his work has been brought into the field, it was brought in at the 
margins and periphery rather than into the theoretical core of the discipline and 
the various contending theories within it. There have been exceptions, of course, 
particularly in some of the works that compared him to Thucydides and others. 
From an international studies perspective, three factors viz. 'asabiyah, historic 
cycles and religion are crucial because they are closely related to the issues of 
identity, hegemonic cycles and civilisation clashes. These three topics are of 
some importance in international relations theory and for that reason, they are 
crucial in any evaluation of the possible benefits of including Ibn Khaldun in the 
classical readings in international relations. There are, of course, other topics, 
and some may be very useful, especially Ibn Khaldun's reading of economics 
and the role of the state in the market. There are particularly fruitful avenues for 
comparison in the sub-field of international political economy, as illustrated by 
Haddad's work which would be discussed in the some later paragraphs. 
In general, Ibn Khaldun's Muqaddimah influences modem and postmodern 
studies of international politics in three distinct ways. Fkst, his cycle and 
economic analysis have been applied to situations and cases. Second, his 
thoughts have been fought over as part of the discourse of colonialism and anti-
colonialism. Third, he has been studied from a more purely theoretical 
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perspective. While international relations is most closely related to the last 
approach, it is not a stranger to the first two approaches. Under the first 
approach, scholars abstract patterns from Ibn Khaldun's work, which he would 
have called laws, and then compare them with current cases and issues. In other 
words, this first approach is coherent through its methods rather than its subjects. 
Under the second approach, Ibn Khaldun and his methods have become objects 
and frameworks for the continuing conflict on the post-colonial legacy. Many of 
these scholarly battles are over translation and essentially 'ownership' of the 
legacy of Ibn Khaldun. Nevertheless, there is a healthy aspect to the post-
colonial discourse surrounding the thinker. For example, it has been suggested 
that Ali Mazrui is a Khaldunian thinker and the he uses Khaldunian methods. 
The third approach is the least applied of the three. Here Ibn Khaldun is a 
denizen of the classics, postmodemity and a possible heir to Thucydides. The 
third approach is the most likely channel for Ibn Khaldun's influence to percolate 
into the discipline of international relations. 
'Asahiyah and identity. In the seventh and eighth chapters of the Muqaddimah, 
Ibn Khaldun uses the story of Joseph in the Qu'ran to define his concept of 
'asakiyah. He recounts that Joseph's brothers claim that 'a wolf ate him, and we 
are an 'asabah [sic, the root of 'asabiyah], therefore we are losers'. He argues 
that 'asabiyah is based on two factors: kinship and loyahy based on allegiance or 
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wala and hilf. After he defines the term, he Hmits its application to Arabs and 
similar peoples and argues that the decline of the Arab world is the story of the 
decline of 'asahiyah through conquest of other peoples, settlement and 
intermarriage, which led to the loss of the tribal unity necessary for the 
maintenance of 'asabiyah^^ In the following chapters, he fiirther argues that 
there is no equivalent feeling of solidarity among non-Arab Muslims, and non-
Muslims living under Muslim rule, whetlier free or slave, unless they are 
amalgamated into a tribal Ai'ab lineage. It is useftil at this stage to refer to 
Ritter's work on Ibn Khaldun. 
It is clear that Arabs are not the only group that uses lineage, both real and 
imagined, to establish group solidarity. Examples abound from Korea to North 
America of groups that developed deep solidarity, particularly against outsiders. 
Yet, we must remember that Ibn Khaldun's sample was limited by two historical 
shadows that distorted his perspective: the two cosmopolitan empires into which 
the Islamic world was borne, Sassanian Iran and Byzantium. In both empires, 
elites from diverse ethnic and tribal backgrounds intermarried as did their 
respective populations. This stood in sharp contrast to the tribalism of the earliest 
Arab rulers, itself destined to be eclipsed by the cosmopolitanism of the urban 
civilisations they absorbed. While there were other cultures and peoples, these 
were often marginal and unstudied. Some of these groups were also agricultural, 
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non-Muslim and in subject status, therefore lacking the importance necessary to 
attract an analyst's attention. The concept is not flawed; it is simply an earlier 
forni of what is described today as identity by postmodern authors in 
international studies. 
According to James Der Derian, 'one must have recourse to a philosophical, 
reflexive and critical approach that helps us to understand how one's own 
identity is implicated in the study of the killing of others - for this remains the 
greatest weight of [international relations]'.^" These postmodernists define 
identity with reference to inclusion and exclusion dynamics that used to create 
social and political groups. While Ibn JChaldun recognised that there are 
instances where non-relatives can form strong bonds of identity, he gave 
primacy to blood relations. Also, in Ibn Khaldun's world, the state was not 
constituted in the same way it manifested itself in the current Westphalian world. 
Nevertheless, there are some advantages in including his work, because it is one 
of the first to introduce the notion of political identity, albeit in a narrow and 
tribal fonn. His was a more cosmopolitan world where belonging to a great 
empire meant adopting its religion. One of the reasons that make Ibn Khaldun's 
work appear modem and even postmodern is that he was partially seeking to 
explain the collapse of the Arab Empire of the Umayyads and the Abbasids into 
a fragmented collection of smaller empires that occasionally warred despite a 
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common religious basis. Indeed, the thing that most closely resembled today's 
national identity in his world may have been 'asabiyah. 
Cycles: Cycles, in contrast to powerful tribes, persist today, according to realist 
thinkers in international studies. Ibn Khaldun's cycle updates earlier Greek 
works. He outlines factors that aid and hasten the collapse of the state and the 
rotation of the cycle of the birth and death of states. Ibn Khaldun argues that the 
state has a fmite life, like that of a human being. Ibn Khaldun argues that the 
state has a life cycle that lasts three generations or 120 years.^ ^ The state begins 
to fall due to two things: the military's passing into the hands of mercenaries and 
overspending by the royal household. Both of these factors gravely weaken the 
state and especially its tribal core identity, opening it up to attacks by alternative 
tribes centred on a different 'asabiyah. The rise of the alternative tribal forces is 
often associated with long wars until the new dynasty is firmly established. 
The object of dynastic struggles is, of course, the throne. Struggles between 
states, on the otlier hand, involve contests for hegemony between states or 
groups of states that have the capacity to engage in the bidding process for 
global leadership. Building on earlier work by Quincy Wright and using insights 
from the business cycle, George Modelski, then a professor at the University of 
Washington, developed a cyclical theory of hegemony in the global system. 
Outlining his differences with the Marxist tradition in international relations, he 
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points out that the world has always lacked a single state structure, but has had 
an order based on hegemonic states. He outlines five long cycles of hegemony, 
with each cycle lasting 100 years on average and 130 years at most - about the 
same number given by Ibn Khaldun for the life of states. At one point, he even 
mentions three generations as the normal life of hegemony - again a number 
used by Ibn Khaldun as tlie lifespan of a state. Between 1494 and the current 
period, Portugal, the Netlierlands, Great Britain and the United States have 
dominated the global system. Great Britain enjoyed hegemony in two such 
cycles, with the last one ending in 1945. Modelski's method centred on two 
elements: a descriptive history and an attempt to explain the causes of the shift 
of power. He argues that the long cycle is the product of preconditions: the urge 
to establish a world order and the asymmetric distribution of resources needed to 
establish it. Each of the five cycles of hegemony has it origins in a world war, 
was based on a monopoly of a trade route or routes at sea, served a certain 
function and ultimately was drawn out of the sea into land-based territorial 
disputes. At the core of each system lay a nation-state, with its empire accreted 
around it rather than a cosmopolitan world system. For Modelski, the nation-
state is the core component because it is the best unit for organising people for 
armed conflict. The system eventually collapses because other nation-states 
imitate the hegemonic power in economic matters and try to use nationalism and 
counter-nationalism against it.^ "' Modelski echoes Ibn Khaldun when he makes 
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this last point, because the latter predicts that a state's extent will always be 
limited by the 'asabiyah of other states. 
A leading argument for including Khaldunian classical readings in international 
relations lies in his use of historical cycles. The reaHst tradition is almost wholly 
cyclical in its view of history, and the Khaldunian cycle of the state seems to 
capture the same variables noted by Modelski. Like Modelski and other reahsts, 
Ibn Khaldun also centres his analysis on the rise and fall of the state. In short, 
given any reasonable criteria for classifying him in international relations, Ibn 
Khaldun is a realist, and perhaps the most systemic and extensive of the pre-
modem realists. Nevertheless, there are some significant differences to note. 
First, the Khaldunian state is not the same as the European and North American 
states described by Modelski. Defeats in major wars suffered by France, 
Germany, Japan and Spain did not doom these states to oblivion. Their regimes 
and sometimes their dynasties changed, but they continued on. The state of Ibn 
Khaldun's world was centred on the ruling dynasty. It would even be fair to say 
that the state was the ruling dynasty. Its defeat could lead to its extinction, and 
for tliat reason, it often tried to hold on to power as long as possible - witness the 
fate of some North African dynasties. 
Second, under Ibn Khaldun's system, a dead state could not be revived.^ '* 
Modelski outlines two periods of British hegemony, suggesting that there have 
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been changes concerning the historic cycles since Ibn Khaldun's time. It is now 
conceivable to have a state lose its hegemonic role and then recover it for a 
second cycle, as was the case with Great Britain. This second difference may be 
closely linked with the first factor - the survival of the dynasty or the ruling 
regime is no longer the guarantor of the continuity of a state. Third, the nation-
states described by Modelski are based on nations and not tribes. 
There are significant differences in size, extent, and cohesion between the two 
categories of comparison. It would be easy in light of these three factors to be 
tempted to dismiss Ibn Khaldun's work from international relations. This 
temptation should be rejected because the basic pattern of rise and fall due to 
economics, distribution of power, and counter-nationalism were outlined by Ibn 
Khaldun hundreds of years ago. Modelski, Gilpin and the others simply provide 
us with the updated edition of the same argument applied to bureaucratic, 
secular, national states rather than dynastic, religious, tribal ones. 
Religion: Writing in an Islamic context meant that Ibn Khaldun could not avoid 
addressing religion. He argues that great states are based on either prophetic faith 
or a 'just call' or reinforcement of an existing faith, in this case Islam. The basis 
for this observation is that religion enhances the strength of 'asabiyah, because it 
increases the tribe's cohesion. He also cites several cases of success and failure 
of combining tribal solidarity with religious fervour. His standard of evaluating 
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the religious correctness of any of the particular movements he cites was their 
military and political success.^ ^ There is no discussion of the religious ideas 
proclaimed by the various rebels. We have a brief assessment based on their 
military success or failure. If they were defeated along with the tribe they incited 
to revolt, then Ibn Khaldun regards their call to have been false. This is perhaps 
too pragmatic for a 'normal' Muslim jurisprudent. The pattern he identifies 
probably persists to this day. The combination of religious ideology with tribal 
fervour was the path to power for many Middle Eastern and North African 
dynasties, including the Qajars in recent Iranian history. It is also noteworthy 
that Ibn Khaldun does not regard the religious factor by itself to be determining. 
He argues that a religious mission or calling does not succeed without a strong 
base in 'asabiyah. 
In contrast, the discipline of international relations has not paid much attention to 
the role of religion in world politics. Curiously, the impact of St. Thomas 
Aquinas, St. Augustine and Aristotle on the ethical dimensions of states' 
international behaviour was not only embraced but endorsed by classical realists 
of many religious traditions. Yet, the reaUsts themselves did not wish to proceed 
from the perspective that religion itself motivates state behaviour in ways that do 
not relate to its interests. They sought to use ethics, often derived from religious 
traditions, as a limiting factor on state behaviour rather than an affirmative 
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motivator for actions taken by the state or by groups. The classical realists did 
argue that culture informs state policy and that it has a role to play in the 
formation of foreign policy, but they preferred to use the broader category to 
avoid marking some religions as better or worse than others. In contrast, the 
postmodernists were much more aware of the relationship of religion to identity 
and to violence. The discipline, dominated by realists, tended to not address 
religion directly.^ ^ 
Religion reappeared in the domain of international relations due to Samuel 
Huntington's Clash of civilizations article in Foreign affairs!''^ Huntington's 
thesis does not need restatement here, but it is different from Ibn Khaldun's 
approach in that it places religion rather than identity at the centre of analysis. 
After the ensuing controversy, the discipline responded with an edited volume 
(1994) and two special issues oiOrbis (1998) d^nd Millennium (2000).^ ^ After the 
attacks of 11 September 2001, the academic market was flooded with books on 
religion and political violence, but many of these works were sensational and 
sometimes anti-Islamic; so it is worthwhile to limit the discussion to the period 
before 11 September 2001. All of these works concluded that the role of religion 
has been neglected in international relations and that religion is a vital and 
important factor to consider in discussions of foreign policy. 
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Applications of Khaldun's approaches: Writing in 1977, L. Haddad, then a 
professor at the University of Sidney, argues that Ibn Khaldun's approach to 
economic development, despite its lack of precision or rigor, is basically sound 
and comparable to that of Adam Smith, who would write more than 400 years 
after Ibn Khaldun. Haddad rightly points out that many of the descriptive 
concepts used by Smith, such as the division of labour, had been developed by 
Ibn Khaldun first. Furthermore, unlike today's economists, Ibn Khaldun was 
'multidisciplinary' in his approach. In other words, it was impossible to separate 
economics from society or politics in his approach. His economic cycle differed 
from other authors in his age in that it assumed that civilisation and its economy 
are in a constant flux, declining or growing economically.^ ^ 
While Haddad abstracts economic concepts from Ibn Khaldun to discuss 
development theory, Mahse Ruthven, a professor of Islamic studies at 
Dartmouth and the University of Aberdeen, uses the notion of religious-based 
revolts that infuse Ibn Khaldun's discussions of al-'asabiyah. Ruthven compares 
and contrasts Al-Qaeda v/ith the Mahdist movement of the nineteenth century 
Sudan. He uses a Khaldunian approach to explain each movement. He outlines 
how Muhammad Ahmad, the rightly guided one (the Mahdi), broke off from his 
largely pacifist Sufi order to establish an alternative tradition with himself as its 
'guide' or 'khalifa'. The Mahdi declared the Egyptian government to be in 
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apostasy and that he was a mujaddid, a renovator rightly guided by God to 
restore Islamic purity. In a similar manner, Bin Laden condenms Arab 
governments, especially the goveniment of Saudi Arabia, as apostate. He is 
regarded by his followers as a renovator, and he is often referred to as a 'shaykh' 
by his supporters. Ruthven clearly points out that Islamic history appears to be 
full of such figures. Ruthven structures his approach along the lines of the 
religiously motivated tribal revolts describes by Ibn Khaldun.^ ^ 
Madawi al-Rasheed, professor of social anthropology at King's College in 
London, outlines how the Shi'ite opposition in Saudi Arabia is using the theories 
to Ibn Khaldun to deconstruct and de-legitimatise the Saudi government by 
describing it as a the corrupted product of one of the cycles of nomadic conquest. 
She argues that Saudi Shi'ite intellectuals found in Ibn Khaldun a treasure trove 
of concepts and arguments with which to attack the ruling dynasty. She relies 
heavily on published materials producers by the Shi'ites in opposition, including 
their journal, al-Jazira al-'Arabiya. She argues that they tend to import their 
subject matter directly from Ibn Khaldun's work: This description of the main 
themes developed in al-Jazira al-'Arabiya demonstrates that they rely on a 
specific interpretation of Saudi history, politics, and society. This interpretation 
draws heavily on Ibn Khaldunian concepts, specifically his description of 
Bedouin society. His views seem to correspond to the Shi'a's political agenda, 
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which remains critical of Saudi hegemony. From ttie Shi'a perspective, the so-
called Bedouin style of government resulted in the marginalization of important 
groups and regions while at the same time failing to establish a modem national 
identity in which they can be incorporated as equal citizens7^ 
A similar political use of Ibn Khaldun was carried out by Muhammad Ibn Abd 
al-Wahhab al-Ghassani during the seventeenth and early eighteenth century. 
Nabil Matar, a professor at the Florida Institute of Technology, shows us that the 
temptation outlined by al-Rasheed is very old and is likely to repeat in political 
discourse many times. A Moroccan travelling in Spain in generations after the 
fmal expulsion of Spanish Muslims in 1609, he invoked the Khaldunian cycle to 
suggest that Spain is predestined for Islamic reconquest. Applying the 
Khaldunian cycle to a Christian state for the first time, he found a substitute for 
the Bedouins in Spain's peasantry and found a cause for corruption in 
Christianity. Matar explains that his views were a rebuttal, however implicit, to 
Morisco writers who wrote about the need to adopt European technology and 
structures, like the Ottoman Turks, in order to resist the rise of Western power.^ ^ 
The use of Ibn Khaldun in political discourse is not limited to the North Africa 
and Eastern Mediterranean; his legacy was claimed by colonial powers as well 
those who have made it their aim to fight colonial discourse. 
Politico-Economics of Ibn Khaldun: 
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With the development of modem Islamic economics in the twentieth century, 
Ibn Khaldun's economic ideas attracted the attention of scholars. The pioneer 
writings in this respect include names of Salih (1933), Rif at (1937), Abdul-
Qadir (1941), and Nash'at (1944) in the &st half of the twentieth century. The 
earliest and prominent writers on economics of Ibn Khaldun in the second half of 
the twentieth century include Irving (1955), Sharif (1955) and the famous 
economic historian Joseph J. Spengler (1964). All these writers based their 
comments on the Muqaddimah. Ibn Khaldun's economic ideas have attracted 
attention of researchers both from the East and tlie West. The Muqaddimah 
attracted increasingly scholarly attention and appreciation since its rediscovery 
in the West in early nineteenth century.^ ^ 
Ibn Khaldun's economic thinking covers topics like the theory of value, the price 
system, the law of demand and supply, division of labor, production, distribution 
and consumption of weahh, money, capital formation and growth, domestic and 
international trade, population, public finance, taxation and goveniment 
expenditure, conditions for the progress of agriculture, industry and trade, slums 
and trade cycles, and the economic responsibilities of the ruler. He also hinted at 
some of "the macro-economic relations stressed by lord Keynes', and his cycle 
theory of civilization is 'a model reminiscent of J. R. Hicks's'.'''* Ibn Khaldun's 
theory of taxation has been considered an original and one of his most important 
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contributions to economic thought. It is his theory of taxation that has cemented 
his position in the history of economics. 
According to Siddiqi 'a distinctive feature of Ibn Khaldun's approach to 
economic problems, noted by several writers, is his keenness to take itnto 
consideration the various geographical, ethnic, political and sociological forces 
involved in the situation.^ ^ He does not confine himself to the so-called 
economic factors alone'. 'More clearly than many modem economists he saw 
the interrelation of political, social, economic and demographic factors.''^  The 
most appropriate description of his inquiry is 'Economic Sociology'.'''' In the 
light of his experiences, Ibn Khaldun first proposes a theory then supports it v/ith 
evidence. Thus, his economics is based on empirical study. 
Boulakia admits that Ibn Khaldun 'found a large number of economic 
mechanisms which were rediscovered by modem economists'.^ * 'Like most of 
the authors of the fourteenth century, Ibn Khaldun mixes philosophical, 
sociological, ethical, and economical considerations in his writings. From time to 
time, a poem enlightens the text. However, Ibn Khaldun is remarkably well 
organized and always follows an extremely logical pattern'.''^ According to 
Lacoste, 'Ibn Khaldun believes that there is close connection between the 
organization of production, social stmcture, forms of political life, juridical 
systems, social psychology and ideologies'.*" 
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To Jean David Boulakia 'Ibn Khaldun discovered a great number of fundamental 
economic notions a few centuries before their official births.*^ He discovered the 
virtues and the necessity of a division of before Smith and the principle of labor 
value before Ricardo. He elaborated a theory of population before Malthus and 
insisted on the role of the state on the economy before Keynes. The economists 
who discovered mechanisms that he had ahready found are too many to be 
named'. 'But, much more than that, Ibn Khaldun used these concepts to build a 
coherent dynamic system in which economic mechanisms inexorably lead 
economic activity to long-term fluctuations. Because of the coherence of his 
system, the criticisms which can be formulated against most economic 
constructions using the same notions do not apply here'. Spengler considers him 
as "medieval Islam's greatest economist". The fact that at present, From among 
the Past Muslim scholars, maximum number of works are available on Ibn 
Khaldun's economic thought has heightened, not lessened, the curiosity and 
further investigation about his contribution to the economy and the society. To 
Issawi, 'Indeed, it is not too much to say that Ibn Khaldun is the greatest figure 
in the social sciences between the time of Aristotle and that of Machiavelli and 
as such deserves the attention of everyone who is interested in these sciences. 
More than anyone of his contemporaries, whether European or Arab, he tackles 
the kind of problem which preoccupies us today'.^ '^  
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Justification for taxes 
According to Ibn Khaldun "Man is 'political' by nature". This requires a 
government and a ruler to look after people's affairs and control them. 'Anarchy 
destroys mankind and ruins civilization, since the existence of royal authority is 
a natural quality of man. It alone guarantees their existence and social 
organization'.*'' 
To perform its responsibilities towards the citizens and the economy, every state 
needs resources which have to be raised by the government through different 
means, the most important being the taxes which is the focus of Ibn Khaldun in 
his Muqaddimah. He stresses that finance is vitally important to run a 
government. And to manage the revenue and expenditure 'the ministry of 
taxation is necessary to the royal authority'. 'It should be known that the office 
(of the tax collections) originates in dynasties only when their power cmd 
superiority and their interest in the different aspects of royal authority and in the 
ways of efficient administration have become firmly established'. Ibn Khaldmi is 
in favour of prudent and balanced budget. 'Income and expenditure balance each 
other in every city. If the income is large, the expenditure is large and vice versa. 
And if both income and expenditure are large, the inhabitants become more 
favorably situated and the city grows'.^ ^ 
Ibn Khaldun leaves detailed account of public fmance to works dealing with 
government administration {al-ahkam al-sultaniyah).^^ Having briefly 
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demonstrated importance of finance in the life of the state, he discusses the 
financial problems that the government has to resolve as the state develops and 
relates them to other evolutionary factors. Ibn Khaldun distinguishes rise and fall 
of a dynasty (i.e. state) into five stages: 1) conquest and success, 2) stability and 
self exalting, 3) economic expansion and enjoyment of the fruits of development, 
4) contentment and compromise, and 5) extravagance, wastage and decadence. 
At each stage the tax structures and government spending play vital role. A 
summarized account of these stages is given belov^ :^ 
Supported and strengthened by group feeling and social cohesion a new dynasty 
comes into being by over throwing all opposition. This is the first stage. 'In this 
stage the ruler serves model to his people by the manner in which he acquires 
glory, collects taxes, defends property and provides military protection'.^^ At 
another occasion he says: "that at the beginning the dynasty has a desert attitude. 
It has the qualities of kindness to subjects, planned moderation in expenditures, 
and respect of other people's property. It avoids onerous taxation and the display 
of cunning or shrewdness in the collection of money and the accounting 
(required) from officials. Nothing at this stage calls for extravagant expenditure. 
Therefore the dynasty does not need much money". In the second stage 'the ruler 
gains complete control over his people, claims royal authority all for himself 
excluding them and prevents tliem from trying to have a share in it'. Thus it is a 
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stage of stabilization and consolidation offerees, strengthening further the group 
feeling and rewarding his supporters through benevolent expenditure. 
The third stage is stage of economic prosperity and enjoyment of the 'fruits of 
royal authority'. Increasing attention is paid to collection of taxes, administration 
of public revenue and expenditure. Development of cities, construction of large 
buildings, increase in allowances of officials and general public attract the 
attention. The burden of luxurious expenditure and taxation increases even 
though tranquility and contentment prevail. 'This stage is last during which the 
ruler is in complete authority. Throughout this and the previous stages, the rulers 
are independent in their opinion. They build up their strength and show the way 
for those after them.' In the fourth stage, 'the ruler is content with what his 
predecessors have built: He Hmits his activities, 'follows closely in their 
footsteps'.^ ^ He takes no initiative by himself Expansion in politico-economic 
power stops and some sort of stagnation starts. 
In the fifth stage, the ruler indulges in extravagance, lives an extra-luxurious life, 
wastes the resources accumulated by previous rules. Incompetent and 
unqualified followers are entrusted the most important matters of the state. Idle 
court men are rewarded, and sincere critics are humiliated and punished. The 
ruler loses all kind of sympathy and group feeling. In this stage taxes increase, 
while revenue declines. The economy is shattered and social system is disturbed. 
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The government suffers from incurable disease, which leads to its downfall and 
takeover by a new dynasty, supported by strong group feeling and social-
cohesion.^ ** 
Ibn Khaldxm's emphasis was on how a society's living standards could be 
affected, either for better or worse, by state policies. He was especially interested 
in how a greedy ruler might impose such a high tax rate that economic activity 
would be stifled and tax revenues ultimately reduced. Taxes and government 
expenditures determine the strength or weakness of the dynasty at various stages 
in its development. That is the reason that Ibn Khaldun pays much attention to 
the analysis of taxes. This being one of the most important contributions to 
economic thought that bear great relevance today. But writers on economics of 
Ibn Khaldun have not fully discussed his theory of taxation. Perhaps, because of 
their preoccupation to cover every aspect of his economic thought. 
Importance of Government Expenditures: Ibn Khaldun has analyzed the effect 
of government expenditure on the economy in much details. In this respect, he 
may be considered, in the opinion of Chapra, as 'a forerunner of Keynes'.^ ^ He is 
aware that the government expenditure is a major source of the development of 
the economy. It helps in grovv^ of national income. Sufficient revenue is 
necessary for the government to do the things that are needed to support the 
population and to ensure law and order and political stability. He stresses that 
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"curtailment of the allowances given by the ruler implies curtaiknent of the tax 
revenue". 'The reason for this is that dynasty and government serve as the 
world's greatest market place, providing the substance of civilization. Now, if 
the ruler holds on to property and revenue, or they are lost or not properly used 
by him, then the property in the possession of the ruler's entourage will be small. 
The gifts which they, in their turn, had been used to give to their entourage and 
people, stop, and all their expenditures are cut down. They constitute the greatest 
number of people (who make expenditures), and their expenditure provides more 
of substance of trade than (the expenditure of) any other (group of people). 
Thus (when tliey stop spending), business slumps and commercial profits decline 
because of the shortage of capital. Revenues from the land tax decrease, because 
the land tax and taxation (in general) depend on cultural activity, commercial 
transactions, business prosperity, and the people's demand for gain and profit. It 
is the dynasty that suffers from the situation and that has a deficit, because under 
these circumstances the property of the ruler decreases in consequence of the 
decrease in revenues from the land tax'.^ ^ A decrease in government spending 
leads to not only a slackening of business activity and a decline in profits but 
also a decline in tax revenue. As he stated above 'the dynasty is the greatest 
market, the mother and base of all trade. (It is the market that provides) the 
substance of income and expenditure (for trade). If government business slumps 
and the volume of trade is small, the dependent markets will naturally show the 
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same symptoms, and to a greater degree. Furthermore, money circulates between 
subjects and ruler, moving back and forth. Now if tlie ruler keeps it to himself, it 
is lost to the subjects'.''^  At another occasion Ibn KJialdun points out multiplier 
effect of the government spending: 'The tax money reverts to the (people). Their 
wealth, as a rule, comes from their business and commercial activities. If the 
ruler pours out gifts and money upon his people, it spreads among them and 
reverts to him and again from him to them. It comes from them through taxation 
and the land tax and reverts to them through gifts. The weahh of the subjects 
corresponds to the finances of the dynasty. The finances of the dynasty, in turn, 
correspond to the wealth and number of the subjects. The origin of it all is 
civilization and its extensiveness".^ '* 
A Government must avoid extravagance and extreme luxuries: To Ibn 
Khaldun non-rational government spending and extravagance may lead to 
disintegration of the state. The prodigality and the widening of the circle of those 
who are beneficiaries of the state lead to a revenue crisis resuhing in illegitimate 
intervention in the economy by confiscation and the setting up of monopolies 
hannful to the general public, with the consequence that cultural activities 
diminish and the power group become narrower and the whole structure 
eventually breaks down, leading either to the dissolution of the government or to 
its revivification by the establishment of a new dynasty (i.e. state). 'Later comes 
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domination and expansion. Royal authority flourishes. This calls for luxury. 
Luxury causes increased spending'. 'Extravagant expenditures mount.... The 
ruler, then, must impose duties on articles sold in the markets in order to 
improve his revenues. Habits of luxury, then further increase. The customs 
duties no longer pay for them. The dynasty, by this time, is flourishing in its 
power and its forceful hold over the subjects under its control. Its hands reaches 
out to seize some of the property of the subjects, either through customs duties, 
or through commercial transactions, or in some cases, merely by hostile acts 
directed against (property holdings), on some pretext or even with none'. ... 'At 
this stage, the soldiers have already grown bold against the dynasty, because it 
has become weak and senile'.... 'At this stage, the tax collectors in the dynasty 
have acquired much wealth, because vast revenues are in their hands and their 
position has widened in importance for this reason. Suspicions of having 
appropriated tax money, therefore, attach to them'. 'After their prosperity is 
destroyed, the dynasty goes further a field and approaches its other wealthy 
subjects. The policy of ruler, at this time, is to handle matters diplomatically by 
spending money. He considers this more advantageous than the sword, which is 
of little use' 'At each of these stages, the strength of the dynasty crumbles. 
Eventually, it reaches complete ruin. It is open to domination by any aggressor'. 
He further says: 'The first element of disintegration afflicts the dynasty, that 
which comes through the soldiers and militia... This is paralleled by 
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extravagance in expenditure'. 'At this time, the income of the dynasty is too 
small to pay for the expenditures, thus the second element of disintegration 
afflicts the dynasty, that which comes through money and taxation'. Ibn Khaldun 
quotes from a letter written by Tahir Ibn al-Husayn, Caliph al-Ma'mun's 
general, advising his son, 'Abdullah Ibn Tahir: "Be moderate in every thing. 
There is nothing more clearly useful, safer, and in every way better, than 
(moderation)'. 'Give your subjects their share. Pay attention to the things that 
might improve their situation and livelihood. If you do that, the (divine) favour 
will always be with you. You will make it obligatory for God to increase (his 
favors to you). In this way, you will also be better to levy the land tax and to 
collect the property of your subjects and your provinces. Because everybody 
experiences justice and kindness from you, everybody will be more amenable to 
obeying you and more favourably disposed toward everything you want'.^ ^ 
Ibn Khaldun emphasizes on productive and necessary expenditure. Luxurious 
and non-necessary expenditure should be avoided, especially when they are at 
the cost of people's property and prosperity. 'Then gradual increases in the 
amount of assessments succeed each other regularly, in correspondence with the 
gradual increase in the luxury customs and many needs of the dynasty and 
spendmg required in connection with them. Eventually, the taxes will weigh 
heavily upon the subjects and overburden them'.^ ^ 'It should be known that in 
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the beginning, dynasties maintain the Bedouin attitude. Therefore, they have few 
needs, such luxury and the habits that go with it do not (yet) exist. Expenses and 
expenditures are small. At that time, revenue from taxes pays for much more 
than the necessary expenditures, and there is a large surplus'. 
Thus, for a simple economy that concentrates on provision of basic 
infrastructures and need fiilfilment of people would not face shortage of 
pecuniary resources. Most likely its budget will be surplus. Problems arise when 
it enters the sphere of luxury and in seeking luxuries it ignores the interest of 
commoners. Ibn Khaldun's following statement is self evident: 'The dynasty, 
then, soon starts to adopt the luxury and luxury customs of sedentary culture, and 
follows the course that had been taken by previous dynasties. The result is that 
the expenses of the people of the dynasty grow. Especially do the expenses of 
the ruler mounts excessively, on account of his expenditure for his entourage and 
the great number of allowances he has to grant. The (available) revenue from 
taxes caimot pay for all that. Therefore, the dynasty must increase its revenues, 
because the militia needs (ever) larger allowances and the ruler needs (ever) 
more money to meet his expenditures. 
Theory of taxation: The core of Ibn Khaldun's theory of taxation in his own 
words, is 'to lower as much as possible the amounts of individual imposts levied 
upon persons capable of undertaking cultural enterprises. In this manner, such 
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persons will be psychologically disposed to undertake them, because they can be 
confident of making a profit from them'.''* Thus, he advocates for decreasmg the 
burden of taxation on businessmen and producers, in order to encourage 
enterprise by ensuring greater profits to entrepreneur and revenue to the 
government. In practice he found that at the initial stage, the government relies 
on low taxes, in keeping with Islamic law. As a result enterprises increase in 
number and size and thus permit tax base, tax revenue, and governmental surplus 
to grow. He says: 'At the beginning of a dynasty, taxation yields a large revenue 
from small assessment. At the end of a dynasty, taxation yields a small revenue 
from large assessment. The reason for this is that when the dynasty follows the 
way (sunan) of the religion, it imposes only such taxes as are stipulated by the 
religious law, such as charity taxes, the land tax, and the poll tax. They mean 
small assessments, because, as every one knows the charity tax on property is 
low. The same applies on charity tax on grain and cattle, and also to the poll tax, 
the land tax and all other taxes required by the religious law. They have fixed 
limits that cannot be overstepped'.^ ^ He describes the advantages of low taxes: 
'When the tax assessments and imposts upon the subjects are low, the latter have 
energy and desire to do things. 
Ibn Khaldun also recognizes what is termed as 'incidence of taxation'. 'A city 
with a large civilization (population) is characterized by high prices for its needs. 
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(The prices) are then raised still higher through customs duties'. 'The customs 
duties raises the sales (prices), because small businessmen and merchants 
include all their expenses, even their personal requirements, in the price of their 
stock and merchandise. Thus, customs duties enter into the sales price'.^ "*' 
Ibn Khaldun - a forerunner of supply-side economics: Ibn Khaldun's ideas on 
tax cuts are 'comparable with those of supply-side economies'. He has rightly 
been considered as the forerunner of Laffer's curve 600 years before Laffer'. 
Arthur Laffer himself, who popularized during 1980s the notion that higher tax 
rates may actually cause the tax base to shrink so much that tax revenues will 
decline, gave the credit for invention of Laffer's curve to Ibn Khaldun. ^*^^ 
Sociological Contributions: 
Ali 'Abdul-Wahid Wafi, did a comparative study of Ibn Khaldun and Auguste 
Comte and wrote a well-known piece on Ibn Khaldun as the founder of 
sociology. Syed Hussein Alatas from Malaysia also referred to Ibn Khaldim as 
having established the principles of modem sociology. ^ "^  It is interesting to note 
that the famed Egyptian novelist and social thinker Taha Hussein, who himself 
wrote a doctoral dissertation on Ibn Khaldun, regarded claims that Ibn Khaldun 
was a sociologist as an exaggeration.^ "^ 
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Syed Farid Alatas, a noted Islamic sociologist describes that it is not often 
known among non-specialists that Ibn Khaldun's Muqaddimah, serves as an 
introduction to his larger empirical work on the history of the Arabs and Berbers, 
the Kitab al-'Ibar. In the foreword to the Muqaddimah, Ibn Khaldun gives us the 
rationale for this work. The discipline of history, if it is to be understood as mere 
information about dynasties and political events of the past, merely scratches the 
surface. This surface (zahir) aspect of history is to be distinguished from the 
inner meaning (batin) of history, which 'involves speculation and an attempt to 
get at the truth, subtle explanation of the causes and origins of existing things, 
and deep knowledge of the how and why of events'.^ "'* 
The Kitab al-'Ibar in Ibn Khaldun's terms, therefore, covers the surface 
phenomenon of history in that it details the histor>' of the Arab and Berber 
dynasties of the Arab East (al-Mashriq) and Arab West {al-Maghrib). The inner 
meaning of history, on the other hand, is deah with, in the Muqaddimah, the 
prolegomena and the first book of Ibn Khaldun's voluminous Kitab al- 'Ibar. 
Ibn Khaldun wrote the Muqaddimah in order to clarify the method that would 
enable the scholar to ascertain true events from false narratives. He considered 
that existing historical works were fraught with errors and unfounded 
assumptions. The Muqaddimah was conceived by Ibn Khaldun to be an integral 
part of the larger Kitab al-'Ibar, which comprises three books. The Muqaddimah 
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is the First Book of the Kitab al-'Ibar and deals with the merit of the new science 
of human society and its methods. Books Two and Three deal with the history 
and dynasties of the Arabs, Israelites, Persians, Greeks, Byzantines, Turks and 
Berbers. Dealing with the subject-matter of Books Tv^ o and Three, however, is 
dependent on, as El-Azmeh put it, a master science, that Ibn Khaldim calls the 
science of human society.^ "^  The effort to establish what was probable and 
possible among the events of history required an independent science that 'has 
its own pecuUar object that is, human civilization and social organization'. It was 
this effon, i.e. to distinguish between the more populair narrative histories on the 
one hand, and history as a science that investigated the origins and development 
of society on the other, that resulted in his discovery of the science of human 
society, or what we may call sociology. 
Ibn Khaldun was very conscious of the uniqueness of his science of human 
society, noting that it did not belong to existing disciplines such as rhetoric or 
politics, although it shared some similarities with them. The substantive interest 
of Ibn Khaldun, in both the Muqaddimah and the Kitab al-'Ibar, lies in the 
explanation of the formation and decline of Maghribian and Arab states. The 
bulk of the Muqaddimah is devoted to elaborating a theory of state formation 
and decline. This is presented in the course of three major sections, i.e. Sections 
Two to Four. 
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Section Two deals with the nature of nomadic society, the superiority of tribal 
social solidarity (asabiyyah) or group feeling, the role of kinship and blood ties 
in group feeling, and the natural inclination of nomadic society to attaining royal 
authority {mulk), establishing a dynasty. Section Three focuses on the 
development and decay of royal authority, the role of religion in this, the various 
groups and forces that figure in dynastic decline, and the mode of origin and 
disintegration of dynasties. Section Four highlights a number of aspects of the 
nature of sedentary civilization. 
In these sections, Ibn Khaldun theorizes the differences in social organization 
between nomadic {al-'umran al-badawi) and sedentaiy societies {al-umran al-
hadari). Fundamental to his theory is the concept of 'asabiyyah', or group 
feeling. Only a society with a strong 'asabiyyah' could establish domination 
over one with a weak 'asabiyyah'}^^ In this context, 'asabiyyah' refers to the 
feeling of solidarity among the members of a group that is derived from the 
knowledge that they share a common descent. As noted by El- Azmeh, 
'asabiyyah' is 'that which makes a group a power group'. Because of superior 
'asabiyyah among the Bedouin they could defeat sedentary people in urban areas 
and establish their own dynasties. The final manifestation of 'asabiyyah was the 
dynasty oral- dawlah}^"^ Having achieved this, the Biedouin became set in the 
urban ways of life aiid experienced great diminution in their 'asabiyyah. With 
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this went their military strength and they became vuberable to attack and 
conquest by tribal groups from the outside. The cycle of rise and decline was 
estimated by Ibn Khaldun to take approximately four generations. 
Relevance to Contemporary Sociology: Several western scholars in the 19th 
century recognized Ibn Khaldun as a founder of sociology. Becker and Barnes, 
in their Social Thought from Lore to Science, first published in 1938, devote 
many pages to a discussion of the ideas of Ibn Khaldun, recognizing that he was 
the first to apply modem-type of ideas in historical sociology.^ "* Baali cites 
Sorokin, Gumplowicz, Barnes and Becker as being among those who recognize 
the Arabic contribution to the field of sociology. Ibn Khaldun has been 
compared with many western scholars who lived after him but who were said to 
have originated similar ideas. Let us consider the parallels between Ibn Khaldun 
and Auguste Comte, the founding father of sociology, as discussed by Baali.^ ^^ 
1. Both emphasized a historical method and did not propose statistical 
methods. 
2. Both distinguished their sciences from what preceded them. 
3. Both believed human nature is the same everywhere. 
4. Both recognized the importance of social change. 
The obvious question that arises and that was raised by Baali is, was Comte 
familiar with ttie writings of Ibn Khaldun? Some assumptions as to how Comte 
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may have come to know of the works of Ibn Khaldun are that Comte would have 
come across the French translations; that he would have heard of Ibn Khaldun 
through his Egyptian students; and that he had read Montesquieu, who had read 
Ibn Khaldun in the original Arabic. But there is only speculation that Comte was 
indirectly influenced by Ibn Khaldun. 
The possibility of the influence of Ibn Khaldun on Marx and Engels has been 
discussed elsewhere in this chapter. Some assumptions as to how Engels may 
have come to know of the works of Ibn Khaldun are that he, like Comte, had 
come across French translations; he would have heard of Ibn Khaldun through 
Marx, as Marx did cite de Slane's translation in some reading notes he made on 
Algeria in the early 1880s; and Engels describes cyclical change in his reading of 
European history prior to the medieval period quite similar to that of Ibn 
Khaldun. As Hopkins notes, Engels may have been attracted to Ibn Khaldun 
because of what Engels might have seen as a materialistic approach in the 
Muqaddimah. For example, Ibn Khaldun states that 'differences of condition 
among people are the result of the different ways in which they make their 
living'."" 
The point here is to suggest that thinkers living several centuries later thcin a 
different civilization may know and appreciate the works of their predecessors. 
This is rarely done in the field of sociology. Among the few exceptions are 
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Becker and Barnes, who not only reserved a section in their work for Ibn 
Khaldun, but also discussed the influence of his ideas on Europeans, that is, an 
instance of the inter-civilizational encounter in sociology. They suggest that Ibn 
Khaldun's direct influence on sociology probably began in 1899, the year that 
Gumplowicz published his Soziologische Essays, which included a chapter on 
Ibn Khaldun. They also note the influence of Ibn Khaldun on the conflict theory 
of Oppenheimer, who draws upon Ibn BChaldun for his work on agrarian 
reform."* More importantly, Becker and Barnes were able to recognize the 
'modem' aspects of Ibn KJialdun's work without interpreting him out of context. 
They were perfectly aware of the fact that Ibn Khaldim wrote in a time and place 
quite unlike that of 19th-century Europe. At the same time, they were able to 
understand those aspects of Ibn Khaldun's work that were timeless and 
universal. Although Ibn Khaldun developed theoretical tools and concepts that 
are valuable for the positive (as opposed to the normative) study of history, most 
students of Ibn Khaldun have not been interested in building upon his ideas, 
combining them with concepts derived from modem sociology and applying 
theoretical frameworks derived from his thought to historical and empirical 
realities. There have been few works that have gone beyond the mere 
comparison of ideas and concepts in Ibn Khaldun with those of modem westem 
scholars towards the theoretical integration of his tlieory into a framework that 
employs some of the tools of modem social science."^ 
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SUMMERY: As the species develops a new self-consciousness from the global 
synthesis of cultural traditions at the beginning of the twenty-first century, the 
role of philosophical reflection is paramount in solving some of the radically 
pressing problems humanity has posed for itself. As we destroy nature and our 
own natural identities, our problems increasingly demand the reformulation of 
first principles. The recent triumph of modem rationality and the continuing 
menace of savage individualism have diminished the significance of other 
cognitive forms. In this context, intuition becomes part of the subversive power 
of resistance. Ibn Khaldun's Aristotelian typology of altered states of 
consciousness (soothsaying, augury, divination, geomancy, etc.) provides one 
facet of the transcendence of materialistic sensuality and of consumer society. 
His attention to group feeling and spiritual values is one reason why his 
understanding of human beings is appropriate to a creative synthesis of tradition 
and modernity. It may well be that a New Age reading of his work may help 
produce waking dream visions that inspire action. Furthermore, his emphasis 
upon the group corresponds to the conditions of postmodemity, where the 
powers of the individual are diminished and those of groups enhanced. Today it 
is cultures and identities that are the subjects (and objects) of history; it is groups 
~ not gods or individuals ~ that produce and situate our future. Despite the 
current fad of Fukuyama's "end of history," Ibn Khaldun provides a sense of the 
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transitory nature of Qven the most entrenched social order. Unlike Fukuyama's 
flattened universe, one in which even its dialectical character is destroyed, the 
latent potentialities of the species mean reclaiming the thinking of Ibn Khaldun 
as part of the process of synthesizing philosophical first principles capable of 
reorienting and uplifting humankind. 
Ibn Khaldun brings a comprehensive approach to the discipline of international 
relations begiiming from setting the geographic context to addressing economic 
and religious factors. He also sets identity in the fonn of 'asahiyah at the core of 
his analysis. His approach includes elements of realism, liberalism, Maoism, 
and postmodemity. The text is also older than many Western texts of its kind, 
save that of Thucydides. There is no warrant for its exclusion form basic 
international relations texts, especially the sections concerning the rise of the 
state and the relationship between identity, religion and the state. 
It is also important for international relations to steer clear of being involved in 
any post-colonialist arguments surrounding Ibn Khaldun because we no longer 
live in a colonial world. International relations is primarily interested in learning 
from the past to manage the present in order to shape a better future. It is keenly 
aware of the past, but refuses to remain hostage to it, particularly its less 
admirable aspects. While what the anti-colonialist scholars are offering is an 
interesting spin on history, it is very important to have adequate, reliable and 
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politically neutral translations of the Muqaddimah in many languages in order to 
share Ibn Khaldun's insights internationally. To insist that Ibn Khaldun's Arabic 
is not translatable is to isolate Arabic language scholarship to the detriment of 
the Arab world and Arabic-speaking scholars. Such a position also feeds an 
identity-based confrontation that exacerbates the clash of identities in 
international relations. It does nothing to improve the possibilities of 
coexistence. 
Ibn Khaldun was deeply involved in public life. His theory of taxation, therefore, 
reflects a pragmatic orientation. Dynamic as he was, he presented a dynamic 
theory of government expenditures and taxation. In the opinion of many scholars 
Ibn Khaldun's theory of taxation is scientific in its own right and consequently it 
can be employed in a discursively meaningful way as a scientific component in 
economic theory. It is thoroughly realistic and empirical in nature and prescribes 
a perspective which is bound to reality and experience as verified by supply-side 
economists. Lacoste has rightly said: Exploring the thought of Ibn Khaldun does 
not mean straying in medieval orientalism, plunging into the distant past of an 
exotic country or complacently entering into a seemingly academic debate. It is, 
rather, a means of furthering an analysis of the underlying causes of the most 
serious of contemporary problems. No doubt it has great relevance today in 
matter of taxation and governmental expenditure. Only Ibn Khaldun is so close 
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to our contemporary concerns, and his work is undoubtedly of much greater 
interest than that of any other early historian. The extraordinary thing about Ibn 
Khaldun is that he raised many of the questions that modem (social scientists) 
are asking and tried to answer them by analysing economic, social and political 
structures. 
To Ibn Khaldun, a government budget may be surplus, balance, or deficit 
depending on the level of development and its composition of expenditure. 
Accordingly tax rates would be low, medium or excessive. It is the nature of 
government spending and its policy of taxation that determine whether it is 
passing through the period of formation, prosperity and stability, or depression 
and decay. 
As far as the discipline of sociology is concerned, Ibn Khaldun's work, for example, 
contains concepts and theoretical explanations that emerge from his own period and 
cultural setting and suggest interesting ways in which they can be applied to the 
study of social phenomena both within and outside his own time and milieu. A 
variety of theoretical perspectives derived from the works of Marx and Weber have 
been applied to the study of non-western histories. Thus, Ibn Khaldun has 
exemplary contributions to social sciences from numerous angles. 
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CHAPTER 3 
POLITICAL PHILOSOPHIES OF MACHIAVELLI 
Niccolo di Bernardo dei Machiavelli' the Italian political thinker and 
historical figure at the turning point of the Middle Ages and the Modem 
World is one of the main founders of modem political science.' He was 
a diplomat, political philosopher, playwright, and a civil servant of the 
Florentine Republic. He also wrote comedies, carnival songs, poetry, 
and some of the most well-known personal correspondence in the Italian 
language. 
Machiavelli is most famous for a short political treatise, The Prince, 
written in 1513, but not published until 1532, five years after his death. 
Although he privately circulated The Prince among friends, the only 
theoretical work to be printed in his lifetime was The Art of War, about 
military science. Since the sixteenth century, generations of politicians 
remain attracted and repelled by its apparently neutral acceptance, or 
even positive encouragement, of the immorality of powerful men, 
described especially in The Prince but also in his other works'. 
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idea, that theological and moral imperatives have no place in the 
political arena. "Men are always wicked at bottom unless they are made 
good by some compulsion." With Hobbes (1588-1679) Machiavelli is 
considered one of the great early modern analyzers of political power.^ 
His works are sometimes even said to have contributed to the modem 
negative connotations of the words "politics" and "politician", and 
within a few generations, "Old Nick" became an English term for the 
devil and the adjective Machiavellian became a pejorative term 
describing someone who aims to deceive and manipulate others for 
personal advantage. "Machiavellianism" also remains a popular term 
used in speeches and journalism; while in psychology, it denotes a 
personality type .^ 
Nevertheless while Machiavellianism is notable in the works of 
Machiavelli, Machiavelli's works are complex and he is generally agreed 
to have been a proponent of relatively democratic or republican forms of 
regime. Whatever his intentions, which are still debated today, he has 
become associated with any proposal where "the end justifies the 
means". For example Leo Strauss wrote: 
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come into common use for designating a kind of politics, 
which exists and will continue to exist independently of 
his influence, a politics guided exclusively by 
considerations of expediency, which uses all means, fair 
or foul, iron or poison, for achieving its ends - its end 
being the aggrandizement of one's country or fatherland -
but also using the fatherland in the service of the self-
aggrandizement of the politician or statesman or one's 
party."^ 
To understand the political ideas of Niccolo Machiavelli, it is necessary 
to understand the world of Niccolo Machiavelli, Renaissance Italy. The 
region was not one nation as it is today, rather a collection of several 
city-states, which contained internal fighting bet>veen powerful families, 
fighting with each other. This era differed from the preceding Middle 
Ages in many respects, the pope's power was weakened, money 
controlled power instead of noble birth, and there was a revival of 
ancient Greek and Roman literature, architecture and art by a new breed 
of people, the humanists. These changes created the enviromnent in 
which Machiavelli lived. He saw how the quarrelling was weakening the 
area, leaving it unable to withstand French attack. He witnessed the 
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families did. These events and people left impressions on him that 
would become recommendations for strong, ruthless, central 
government in his writings.^ 
Thus, there is no doubt that Machiavelli contributed to a large number of 
important discourses in Western thought—political theoiy most notably, 
but also histoiy and historiography, Italian literature, the principles of 
warfare, and diplomacy. But Machiavelli never seems to have 
considered himself a philosopher—indeed, he often overtly rejected 
philosophical inquiry as beside the point—nor do his credentials suggest 
that he fits comfortably into standard models of academic philosophy. 
His writings are maddeningly and notoriously unsystematic, inconsistent 
and sometimes self-contradictory. He tends to appeal to experience and 
example in the place of rigorous logical analysis. Yet succeeding 
thinkers who more easily qualify as philosophers of the first rank did 
(and do) feel compelled to engage with his ideas, either to dispute them 
or to incorporate his insights into their own teachings. Machiavelli may 
have grazed at the fringes of philosophy, but the impact of his musings 
has been widespread and lasting. The terms "Machiavellian" or 
"Machiavellism" find regular purchase among philosophers concerned 
with a range of ethical, political, and psychological phenomena, even if 
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been a "Machiavellian" in the sense often ascribed to him. Moreover, in 
Machiavelli's critique of "grand" philosophical schemes, we find a 
challenge to the enterprise of philosophy that commands attention and 
demands consideration and response^. Thus, Machiavelli deserves a 
place at the table in any comprehensive survey of philosophy. Let us 
examine his valuable ideas with different headings. 
1. Machiavelli on State and its Preservation: 
It has been a common view among political philosophers that there 
exists a special relationship between moral goodness and legitimate 
authority of a state. Many authors (especially those who composed 
mirror-of-princes books or royal advice books during the Middle Ages 
and Renaissance) believed that the use of political power was only 
rightful if it was exercised by a ruler whose personal moral character 
was strictly virtuous. Thus rulers were counselled that if they wanted to 
succeed—that is, if they desired a long and peaceful reign and aimed to 
pass their office down to their offspring—they must be sure to behave in 
accordance with conventional standards of ethical goodness. In a sense, 
it was thought that rulers did well when they did good; they earned the 
right to be obeyed and respected inasmuch as they showed themselves to 
be virtuous and morally upright. 
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at length in his best-known treatise, The Prince. For Machiavelli, there 
is no moral basis for the state on which to judge the difference between 
legitimate and illegitimate uses of power. Rather, authority and power 
are essentially coequal: whoever has power has the right to command; 
but goodness does not ensure power and the good person has no more 
authority by virtue of being good. Thus, in direct opposition to a 
moralistic theory of politics, Machiavelli says that the only real concern 
of the political ruler is the acquisition and maintenance of power 
(although he talks less about power per se than about "'maintaining the 
state.") In this sense, Machiavelli presents a trenchant criticism of the 
concept of authority by arguing that the notion of legitimate rights of 
rulership adds nothing to the actual possession of power. 
The Prince purports to reflect the self-conscious political realism of an 
author who is fully aware—on the basis of direct experience with the 
Florentine government—that goodness and right are not sufficient to 
win and maintain political office. Machiavelli thus seeks to learn and 
teach the rules of political power. For Machiavelli, power 
characteristically defines political activity, and hence it is necessary, for 
any successful ruler to know how power is to be used. Only by means of 
the proper application of power, Machiavelli believes, can individuals 
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safety and security. 
Machiavelli's political theory, then, represents a concerted effort to 
exclude issues of authority and legitimacy from consideration in the 
discussion of political decision-making and political judgment. Nowhere 
does this come out more clearly than in his treatment of the relationship 
between law and force. Machiavelli acknowledges that good laws and 
good arms constitute the dual foundations of a well-ordered political 
system. But he immediately adds that since coercion creates legality, he 
will concentrate his attention on force. He says, "Since there cannot be 
good laws without good arms, I will not consider laws but speak of 
arms" .^ In other words, the legitimacy of law rests entirely upon the 
threat of coercive force; authority is impossible for Machiavelli as a 
right apart from the power to enforce it. 
Consequently, Machiavelli is led to conclude that fear is always 
preferable to affection in subjects, just as violence and deception are 
superior to legality in effectively controlling them. Machiavelli observes 
that "one can say this in general of men: they are ungrateful, disloyal, 
insincere and deceitful, timid of danger and avid of profit.... Love is a 
bond of obligation which these miserable creatures break whenever it 
suits them to do so; but fear holds them fast by a dread of punishment 
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have a theory of obHgation separate from the imposition of power; 
people obey only because they fear the consequences of not doing so, 
whether the loss of life or of privileges. And of course, power alone 
cannot obligate one, inasmuch as obligation assumes that one cannot 
meaningfully do otherwise. 
Concomitantly, a Machiavellian perspective directly attacks the notion 
of any grounding for authority independent of the sheer possession of 
power. For Machiavelli, people are compelled to obey purely in 
deference to the superior power of the state. If an individual thinks that 
he or she should not obey a particular law, what eventually leads him or 
her to submit to that law will be either a fear of the power of the state or 
the actual exercise of that power. It is power which in the final instance 
is necessaiy for the enforcement of conflicting views of what he or she 
ought to do; one can only choose not to obey if he or she possess the 
power to resist the demands of the state or if an individual is willing to 
accept the consequences of the state's superiorit>' of coercive force. 
Machiavelli's argument in The Prince is designed to demonstrate that 
politics can only coherently be defined in terms of the supremacy of 
coercive power; authority as a right to command has no independent 
status. He substantiates this assertion by reference to the observable 
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revealing the self-interested nature of all human conduct. For 
Machiayelli it is meaningless and futile to speak of any claim to 
authority and the right to command which is detached from the 
possession of superior political power. The ruler who lives by his rights 
alone will surely wither and die by those same rights, because in the 
rough-and-tumble of political conflict those who prefer power to 
authority are more likely to succeed. Without exception the authority of 
states and their laws will never be acknowledged when they are not 
supported by a show of power which renders obedience inescapable. 
The methods for achieving obedience are varied, and depend heavily 
upon the foresight that the prince exercises. Hence, the successfijl ruler 
needs special training.'' 
2. Power, Virtue, and Fortune 
Machiavelli presents to his successors a vision of political rule purged of 
extraneous moralizing influences and fully aware of the foundations of 
politics in the effective exercise of power. The term that best captures 
Machiavelli's vision of the requirements of power politics is virtii. While 
the Italian word would normally be translated into English as "virtue," 
and would ordinarily convey the conventional connotation of moral 
goodness, Machiavelli obviously means something very different when 
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the concept of virtu to refer to the range of personal qualities that the 
prince will find it necessary to acquire in order to "maintain his state" 
and to "achieve great things," the two standard markers of power for 
him. This makes it brutally clear there can be no equivalence between 
the conventional virtues and Machiavellian virtii. Machiavelli expects 
princes of the highest virtii to be capable, as the situation requires, of 
behaving in a completely evil fashion. For the circumstances of political 
rule are such that moral viciousness can never be excluded from the 
realm of possible actions in which the prince may have to engage. 
Machiavelli's sense of what it is to be a person of virtii can thus be 
summarized by his recommendation that the prince above all else must 
acquire a "flexible disposition." That ruler is best suited for office, on 
Machiavelli's account, who is capable of varying her/his conduct from 
good to evil and back again "as fortune and circumstances dictate" . 
It is not a coincidence that Machiavelli also uses the term virtii in his 
book The Art of War in order to describe the strategic prowess of the 
general who adapts to different battlefield conditions as the situation 
dictates. Machiavelli sees politics to be a sort of a battlefield on a 
different scale. Hence, the prince just like the general needs to be in 
possession of virtii, that is, to know which strategies and techniques are 
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closely connected to Machiavelli's notion of the power. The ruler of 
virtu is bound to be competent in the application of power; to possess 
virtu is indeed to have mastered all the rules connected with the 
effective application of power. Virtu is to power politics what 
conventional virtue is to those thinkers who suppose that moral 
goodness is sufficient to be a legitimate ruler: it is the touchstone of 
political success. 
What is the conceptual link between virtii and the effective exercise of 
power for Machiavelli? The answer lies with another central 
Machiavellian concept, Fortiina (usually translated as "fortune"). 
Fortuna is the enemy of political order, the ultimate threat to the safety 
and security of the state. Machiavelli's use of the concept has been 
widely debated without a very satisfactory resolution. Suffice it to say 
that, as with virtii, Fortuna is employed by him in a distinctive way. 
Where conventional representations treated Fortuna as a mostly benign, 
if fickle, goddess, who is the source of human goods as well as evils, 
Machiavelli's fortune is a malevolent and uncompromising fount of 
human misery, affliction, and disaster. While human Fortuna may be 
responsible for such success as human beings achieve, no man can act 
effectively when directly opposed by the goddess. 
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of The Prince, in which he proposes two analogies for understanding the 
human situation in the face of events. Initially, he asserts that fortune 
resembles "one of our destructive rivers which, when it is angry, turns 
the plains into lakes, throws down the trees and buildings, takes earth 
from one spot, puts it in another; eveiyone flees before the flood; 
everyone yields to its fury and nowhere can repel it." Yet the furor of a 
raging river does not mean that its depredations are beyond human 
control: before the rains come, it is possible to take precautions to divert 
the worst consequences of the natural elements. "The same things 
happen about Fortiina" Machiavelli observes, "She shows her power 
where virtii and wisdom do not prepare to resist her, and directs her fury 
where she knows that no dykes or embankments are ready to hold her" 
'^. Fortuna may be resisted by human beings, but only in those 
circumstances where ''virtii and wisdom" have already prepared for her 
inevitable arrival. 
Machiavelli reinforces the association of Fortuna with the blind strength 
of nature by explaining that political success depends upon appreciation 
of the operational principles of Fortuna. His own experience has taught 
him that "it is better to be impetuous than cautious, because Fortuna is a 
woman and it is necessary, in order to keep her under, to beat and maul 
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would control her. "She more often lets herself be overcome by men 
using such methods than by those who proceed coldly," Machiavelli 
continues, "therefore always, like a woman, she is the friend of youag 
men, because they are less cautious, more spirited, and with more 
boldness master her"^ .^ The wanton behavior of Fortuna demands an 
aggressive, even violent response, lest she take advantage of those men 
who are too retiring or "effeminate" to dominate her. 
Machiavelli's remarks point toward several salient conclusions about 
Fortuna and her place in his intellectual universe. Throughout his 
corpus, Fortuna is depicted as a primal source of violence (especially as 
directed against humanity) and as antithetical to reason. Thus, 
Machiavelli realizes that only preparation to pose an extreme response 
to the vicissitudes of Fortuna will ensure victory against her. This is 
what virtu provides: the ability to respond to fortune at any time and in 
any way that is necessary.'^ 
3. Morality, Religion, and Politics 
These basic building blocks of Machiavelli's thought have induced 
considerable controversy among his readers going back to the sixteenth 
centuiy, when he was denounced as an apostle of the Devil, but also vv'as 
read and applied sympathetically by authors (and politicians) 
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dispute concerned Machiavelli's attitude toward conventional moral and 
religious standards of human conduct, mainly in connection with The 
Prince. For many, his teaching adopts the stance of immoralism or, at 
least, amoralism. The most extreme versions of this reading find 
Machiavelli to be a "teacher of evil," in the famous words of Leo 
Strauss, on the grounds that he counsels leaders to avoid the common 
values of justice, mercy, temperance, wisdom, and love of their people 
in preference to the use of cruelty, violence, fear, and deception'^. 
A more moderate school of thought, associated with the name of 
Benedetto Croce, views Machiavelli as simply a "realist" or a 
"pragmatisf advocating the suspension of commonplace ethics in 
matters of politics*^. Moral values have no place in the sorts of decisions 
that political leaders must make, and it is a category en'or of the gravest 
sort to think otherwise. Weaker still is the claim pioneered by Ernst 
Cassirer that Machiavelli simply adopts the stance of a scientist—a kind 
of "Galileo of politics"—in distinguishing between the "facts" of 
political life and the "values" of moral judgment . 
Thus, Machiavelli lays claim to the mantle of the founder of "modem" 
political science, in contrast with Aristotle's classical norm-laden vision 
of a political science of virtue. Perhaps the mildest version of the amoral 
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ruler's commission of acts deemed vicious by convention is a "last best" 
option^'. Concentrating on the claim in The Prince that a head of sta.te 
ought to do good if he can, but must be prepared to commit evil if he 
must, Skinner argues that Machiavelli prefers conformity to moral virtiae 
ceteris paribus. 
In direct contrast, some of Machiavelli's readers have found no taint of 
immoralism in his thought whatsoever. Jean-Jacques Rousseau long ago 
held that the real lesson of The Prince is to teach the people the truth 
about how princes behave and thus to expose, rather than celebrate, the 
immorality' at the core of one-man rule. Various versions of this thesis 
have been disseminated more recently. Some scholars, such as Garrett 
Mattingly, have pronounced Machiavelli the supreme satirist, pointing 
out the foibles of princes and their advisors . The fact that Machiavelli 
later wrote biting popular stage comedies is cited as evidence in support 
of his strong satirical bent. Thus, we should take nothing Machiavelli 
says about moral conduct at face value, but instead should understood 
his remarks as sharply humorous commentary on public affairs. 
Alternatively, Mary Deitz asserts that Machiavelli's agenda was driven 
by a desire to "trap" the prince by offering carefully crafted advice (such 
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followed." 
A similar range of opinions exists in connection with Machiavelli's 
attitude toward religion in general, and Christianity in particular. 
Machiavelli was no friend of the institutionalized Christian Church as he 
knew it. The Discourses makes clear that conventional Chi'istianity saps 
from human beings the vigor required for active civil life^\ And The 
Prince speaks with equal parts disdain and admiration about the 
contemporary condition of the Church and its Pope^^. Many scholars 
have taken such evidence to indicate that Machiavelli was himself 
profoundly anti-Christian, preferring the pagan civil religions of ancient 
societies such as Rome, which he regarded to be more suitable for a city 
endowed with virtii argues that Machiavelli's cosmos, governed by the 
movements of the stars and the balance of the humors, talces on an 
essentially pagan and pre-Christian cast. For others, Machiavelli may 
best be described as a man of conventional, if unenthusiastic, piety, 
prepared to bow to the externalities of worship but not deeply devoted in 
either soul or mind to the tenets of Christian faith . 
A few dissenting voices, most notably Sebastian de Grazia, have 
attempted to rescue Machiavelli's reputation from those who view him 
as hostile or indifferent to Christianity. Grazia demonstrates how central 
138 
coherent conception of a divinely-centered and ordered cosmos in which 
other forces ("the heavens," "fortune," and the like) are subsumed under 
a divine will and plan^ .^ Gary Nederman extends and systematizes 
Grazia's insights by showing how such central Christian theological 
doctrines as grace and free will form important elements of 
Machiavelli's conceptual structure. 
4. The State and the Prince: 
Machiavelli has also been credited with formulating for the first time the 
"modern concept of the state," understood in the broadly Weberian 
sense of an impersonal form of rule possessing a monopoly of coercive 
authority within a set territorial boundary^ .^ Certainly, the term lo stato 
appears widely in Machiavelli's writings, especially in The Prince, in 
connection with the acquisition and application of power in a coercive 
sense, which renders its meaning distinct from, the Latin term status 
(condition or station) from which it is derived. Moreover, scholars cite 
Machiavelli's influence in shaping the early modern debates sun"0unding 
"reason of state"—the doctrine that the good of the state itself takes 
precedence over all other considerations, whether morality or the good 
of citizens—as evidence that he was received by his near-
conlemporaries as a theorist of the state^". Machiavelli's name and 
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the state in the age of absolutism. 
Yet, as Harvey Mansfield has shown, a careful reading of Machiavelli's 
use of lo stato in The Prince and elsewhere does not support this 
interpretation. Machaivelli's "state" remains a personal patrimony, a 
possession more in line with the medieval conception of dominium as 
the foundation of rule. {Dominium is a Latin term that may be translated 
with equal force as "private property" and as "political dominion.") 
Thus, the "state" is literally owned by whichever prince happens to have 
control of it. Moreover, the character of governance is determined by the 
personal qualities and traits of the ruler—hence, Machiavelli's emphasis 
on virtu as indispensable for the prince's success. These aspects of the 
deployment of/o stato in The Prince mitigate against the "modernity" of 
his idea. Machiavelli is at best a transitional figure in the process by 
which the language of the state emerged in early modern Europe, as 
Mansfield concludes.^' 
Another factor that must be kept in mind when evaluating the general 
applicability of Machiavelli's theory in The Prince stems from the very 
situation in which his prince of virtu operates. Such a ruler comes to 
power not by dynastic inheritance or on the back of popular support, but 
purely as a result of his own initiative, skill, talent, and/or strength (all 
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can count on no pre-existing structures of legitimation, as discussed 
above. In order to "maintain his state," then, he can only rely upon his 
own fount of personal characteristics to direct the use of power and 
establish his claim on leadership. This is a precarious position, since 
Machiavelli insists that the throes of fortune and the conspiracies of 
other men render the prince constantly vulnerable to the loss of his state. 
The idea of a stable constitutional regime that reflects the tenor of 
modem political thought (and practice) is nowhere to be seen in 
Machiavelli's conception of princely govermnent. 
Indeed, one might wonder whether Machiavelli, for all of his alleged 
realism, actually believed that a prince of complete virtii could in fact 
exist. He sometimes seems to imagine that a successful prince would 
have to develop a psychology entirely different from that known hitherto 
to mankind, inasmuch as this "new" prince is "prepared to vary his 
conduct as the winds of fortune and changing circumstances constrain 
him and ... not deviate from right conduct if possible, but be capable of 
entering upon the path of wrongdoing when this becomes necessary"^^. 
This flexibility yields the core of the "practical" advice that Machiavelli 
offers to the ruler seeking to maintain his state: exclude no course of 
action out of hand, but be ready always to perform whatever acts are 
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harbored severe doubts about whether human beings were 
psychologically capable of generating such flexible dispositions within 
themselves. In spite of the great number of his historical examples, 
Machiavelli can point in The Prince to no single ruler who evinced the 
sort of variable virtii that he deems necessary for the complete control of 
fortune. Rather, his case studies of successflil rulers repeatedly point to 
the situation of a prince whose characteristics suited his times but whose 
consistency of conduct (as in the case of Pope Julius II) "would have 
brought about his downfall" if circumstances had changed^"'. Even the 
Emperor Severus, whose techniques Machiavelli lauds, succeeded 
because he employed "the courses of action that are necessary for 
establishing himself in power"; he is not, however, to be imitated 
universally "*. Machiavelli's evaluation of the chances for creating a new, 
psychologically flexible type of character is extremely guarded, and 
tends to be worded in conditional form and in the subjective mood: "If it 
were possible to change one's nature to suit the times and circumstances, 
one would always be successful"'^ ^. Such observations must make us 
wonder whether Machiavelli's advice that princes acquire dispositions 
which vaiy according to circumstance was so "practical" (even in his 
own mind) as he had asserted. 
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While The Prince is doubtless the most widely read of his works, the 
Discourses on the Ten Books of Titus Livy perhaps most honestly 
expresses Machiavelli's personal political beliefs and commitments, in 
particular, his republican sympathies. The Discourses certainly draw 
upon the same reservoir of language and concepts that fed The Prince, 
but the former treatise leads us to draw conclusions quite different 
from—many scholars have said contradictory to—the latter. In 
particular, across the two works, Machiavelli consistently and clearly 
distinguishes between a minimal and a full conception of "political" or 
"civil" order, and thus constructs a hierarchy of ends within his general 
account of communal life. A minimal constitutional order is one in 
which subjects live securely {vivere sicuro), ruled by a strong 
government which holds in check the aspirations of both nobility and 
people, but is in turn balanced by other legal and institutional 
mechanisms. In a fully constitutional regime, however, the goal of the 
political order is the freedom of the community {vivere libero), created 
by the active participation of, and contention between, the nobility and 
the people. As Quentin Skinner has argued, liberty forms a value that 
anchors Machiavelli's political theory and guides his evaluations of the 
worthiness of different types of regimes. Only in a republic, for which 
Machiavelli expresses a distinct preference, may this goal be attained.^" 
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grounds. During his career as a secretary and diplomat in the Florentine 
republic, Machiavelli came to acquire vast experience of the inner 
workings of French government, which became his model for the 
"secure" (but not free) polity. Although Machiavelli makes relatively 
little comment about the French monarchy in The Prince, he devotes a 
great deal of attention to France in the Discourses. 
Why would Machiavelli effusively praise a hereditary monarchy in a 
work supposedly designed to promote the superiority of republics? The 
answer stems from Machiavelli's aim to contrast the best case scenario 
of a monarchic regime with the institutions and organization of a 
republic. Even the most excellent monarchy, in Machiavelli's view, 
lacks certain salient qualities that are endemic to properly constituted 
republican government and that make the latter constitution more 
desirable than the former. 
Machiavelli asserts that the greatest virtue of the French kingdom and its 
king is the dedication to law. "The kingdom of France is moderated 
more by laws than any other kingdom of which at our time we have 
knowledge," MachiavelH declares •'^ . The explanation for this situation 
Machiavelli refers to the function of the Parlement. "The kingdom of 
France," he states, "lives under laws and orders more than any other 
144 
that of Paris: by it they are renewed any time it acts against a prince of 
the kingdom or in its sentences condemns the king. And up to now it has 
maintained itself by having been a persistent executor against that 
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nobility" . These passages of the Discourses seem to suggest that 
Machiavelh has great admiration for the institutional arrangements that 
obtain in France. Specifically, the French king and the nobles, whose 
power is such that they would be able to oppress the populace, are 
checked by the laws of the realm which are enforced by the independent 
authority of the Parliament. Thus, opportunities for unbridled tyrannical 
conduct are largely eliminated, rendering the monarchy temperate and 
"civil." 
Yet such a regime, no matter how well ordered and law-abiding, 
remains incompatible with vivere libera. Discussing the ability of a 
monarch to meet the people's wish for liberty, Machiavelli comments 
that "as far as the ... popular desire of recovering their liberty, the 
prince, not being able to satisfy them, must examine what the reasons 
are that make them desire being free"^ .^ He concludes that a few 
individuals want freedom simply in order to command others; these, he 
believes, are of sufficiently small number that they can either be 
eradicated or bought off with honors. By contrast, the vast majority of 
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identical to the latter: "But all the others, who are infinite, desire liberty 
in order to live securely (vivere sicuro)"'^^. Although the king cannot 
give such libeity to the masses, he can provide the security that they 
crave: 
As for the rest, for whom it is enough to live securely {vivere sicuro), 
they are easily satisfied by making orders and laws that, along with the 
power of the king, comprehend everyone's security. And once a prince 
does this, and the people see that he never breaks such laws, they will 
shortly begin to live securely {vivere sicuro) and contentedly ^\ 
Machiavelli then applies this general principle directly to the case of 
France, remarking that "the people live securely {vivere sicuro) for no 
other reason than that its kings are bound to infinite laws in which the 
security of all their people is comprehended"'*". The law-abiding 
character of the French regime ensures security, but that security, while 
desirable, ought never to be confused with liberty. This is the limit of 
monarchic rule: even the best kingdom can do no better than to 
guarantee to its people tranquil and orderly government. 
Machiavelli holds that one of the consequences of such vivere sicuro is 
the disarmament of the people. He comments that regardless of "how 
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mercenaries. This all comes from having disarmed his people and 
having preferred to enjoy the immediate profit of being able to plunder 
the people and of avoiding an imaginary rather than a real danger, 
instead of doing things that would assure them and make their states 
perpetually happy. This disorder, if it produces some quiet times, is in 
time the cause of straitened circumstances, damage and irreparable ruin 
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A state that makes security a priority cannot afford to arm its populace, 
for fear that the masses will employ their weapons against the nobility 
(or perhaps the crown). Yet at the same time, such a regime is weakened 
in^edeemably, since it must depend upon foreigners to fight on its behalf 
In this sense, any government that takes vivere siciiro as its goal 
generates a passive and impotent populace as a inescapable result. By 
definition, such a society can never be free in Machiavelli's sense of 
vivere libera, and hence is only minimally, rather than completely, 
political or civil. 
Confirmation of this interpretation of the limits of monarchy for 
Machiavelli may be found in his further discussion of the disamiament 
of the people, and its effects, in The Art of War. Addressing the question 
of whether a citizen army is to be preferred to a mercenary one, he 
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preparedness of its subjects. Acknowledging that "the king [of France] 
has disarmed his people in order to be able to command them more 
easily," Machiavelli still concludes "that such a policy is ... a defect in 
that kingdom, for failure to attend to this matter is the one thing that 
makes her weak"'*'*. 
In Machiavelli's view, whatever benefits may accrue to a state by 
denying a militaiy role to the people are of less importance than the 
absence of liberty that necessarily accompanies such disarmament. The 
problem is not merely that the ruler of a disarmed nation is in thrall to 
the military prowess of foreigners. More crucially, Machiavelli believes, 
a weapons-bearing citizen militia remains the ultimate assurance that 
neither the government nor. some usurper will tyrannize the populace. 
"So Rome was free four hundred years and was armed; Sparta, eight 
hundred; many other cities have been unarmed and free less than forty 
years"'*^. Machiavelli is confident that citizens will always fight for their 
liberty—against internal as well as external oppressors. Indeed, this is 
precisely why successive French monarchs have left their people 
disarmed: they sought to maintain public security and order, which for 
them meant the elimination of any opportunities for their subjects to 
wield arms. The French regime, because it seeks security above all else 
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Machiavelli takes to be a primary means of promoting liberty. 
The case of disarmament is an illustration of a lai'ger difference between 
minimally constitutional systems such as France and fully political 
communities such as the Roman Republic, namely, the status of the 
classes within the society. In France, the people are entirely passive and 
the nobility is largely dependent upon the king, according to 
Machiavelli's own observations. By contrast, in a republic, where the 
realization of libeity is paramount, both the people and the nobility must 
take an active (and sometimes clashing) role in self-government. The 
libeity of the whole, for Machiavelli, depends upon the libeity of its 
component parts. In his famous discussion of this subject in the 
Discourses, he remarks, "To me those who condemn the tumults 
between the Nobles and the Plebs seem to be caviling at the very thing 
that was the primaiy cause of Rome's retention of liberty.... And they do 
not realize that in every republic there are two different dispositions, that 
of the people and that of the great men, and that all legislation favoring 
liberty is brought about by their dissension'" '^'. 
Machiavelli knows that he is adopting an unusual perspective here, since 
customarily the blame for the collapse of the Roman Republic has been 
assigned to waiTing factions that eventually ripped it apart. But 
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tension" that was the source of Roman hberty. For "those very tumults 
that so many inconsiderately condemn" directly generated the good laws 
of Rome and the virtuous conduct of its citizens'* .^ Hence, "Enmities 
between the people and the Senate should, therefore, be looked upon as 
an inconvenience which it is necessary to put up with in order to arrive 
at the greatness of Rome"''^ . Machiavelli thinks that other republican 
models (such as those adopted by Sparta or Venice) will produce weaker 
and less successful political systems, ones that are either stagnant or 
prone to decay when circumstances change. 
6. Popular Liberty and Popular Speech 
Machiavelli evinces particular confidence in the capacity of the people 
to contribute to the promotion of communal liberty. In the Discourses, 
he ascribes to the masses a quite extensive competence to judge and act 
for the public good in various settings, explicitly contrasting the 
"prudence and stability" of ordinary citizens with the unsound discretion 
of the prince. Simply stated, "A people is more prudent, more stable, 
and of better judgment than a prince""*^ . This is not an arbitraiy 
expression of personal preference on Machiavelli's part. He maintains 
that the people are more concerned about, and more willing to defend, 
liberty than either princes or nobles. Where the latter tend to confuse 
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masses are more concerned with protecting themselves against 
oppression and consider themselves "free" when they are not abused by 
the more powerful or threatened with such abuse^ *'. In turn, when they 
fear the onset of such oppression, ordinary citizens are more inclined to 
object and to defend the common liberty. Such an active role for the 
people, while necessary for the maintenance of vital public liberty, is 
fundamentally antithetical to the hierarchical structure of subordination-
and-rule on which monarchic vivere sicuro rests. The preconditions of 
vivere libero simply do not favor the security that is the aim of 
constitutional monarchy. 
One of the main reasons that security and liberty remain, in the end, 
incompatible for Machiavelli—and that the latter is to be preferred— 
may surely be traced to the "rhetorical" character of his republicanism. 
Machiavelli clearly views speech as the method most appropriate to the 
resolution of conflict in the republican public sphere; throughout the 
Discourses, debate is elevated as the best means for the people to 
determine the wisest course of action and the most qualified leaders. The 
tradition of classical rhetoric, with which he v/as evidently familiar, 
directly associated public speaking with contention: the proper 
application of speech in the realms of forensic and deliberative gem-es of 
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his audience of tiie validity of liis own position and the unworthiness of 
his opponents'. This theme was taken up, in turn, by late medieval 
Italian practitioners and theorists of rhetoric, who emphasized that the 
subject matter of the art was lite (conflict). Thus, Machiavelli's 
insistence upon contention as a prerequisite of liberty also reflects his 
rhetorical predilections^^ By contrast, monarchic regimes—even the 
most secure constitutional monarchies such as France—exclude or limit 
public discourse, thereby placing themselves at a distinct disadvantage. 
It is far easier to convince a single ruler to undertake a disastrous or ill-
conceived course of action than a multitude of people. The apparent 
"tumult" induced by the uncertain liberty of public discussion eventually 
renders more likely a decision conducive to the common good than does 
the closed conversation of the royal court. 
This connects to the claim in the Discourses that the popular elements 
within the community form the best safeguard of civic liberty as well as 
the most reliable source of decision-making about the public good. 
Machiavelli's praise for the role of the people in securing the republic is 
supported by his confidence in the generally illuminating effects of 
public speech upon the citizen body. Near the beginning of the first 
Discourse, he notes that some may object to the extensive freedom 
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and policies. But he responds that the Romans were able to maintain 
liberty and order because of the people's ability to discern the common 
good when it was shown to them. At times when ordinary Roman 
citizens wrongly supposed that a law or institution was designed to 
oppress them, they could be persuaded that their beliefs are mistaken the 
remedy of assemblies, in which some man of influence gets up and 
makes a speech showing them how they are deceiving themselves. And 
as Tully says, the people, although they may be ignorant, can grasp the 
truth, and yield easily when told what is true by a trustworthy man "^. 
The reference to Cicero (one of the few in the Discourses) confirms that 
Machiavelli has in mind here a key feature of classical republicanism: 
the competence of the people to respond to and support the words of the 
gifted orator when he speaks truly about the public welfare. Machiavelli 
returns to this theme and treats it more extensively at the end of the first 
Discourse. In a chapter intended to demonstrate the superiority of 
popular over princely government, he argues that the people are well 
ordered, and hence "prudent, stable and grateful," so long as room is 
made for public speech and deliberation within the community. Citing 
the formula vox populi, vox dei, Machiavelli insists that public opinion 
is remarkably accurate in its prognostications. With regard to its 
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different alternatives, very rarely does one find the people failing to 
adopt the better view or incapable of appreciating the truth of what it 
hears ^ ^ 
Not only are the people competent to discern the best course of action 
when orators lay out competing plans, but they are in fact better 
qualified to make decisions, in Machiavelli's view, than are princes. For 
example, "the people can never be persuaded that it is good to appoint to 
an office a man of infamous or corrupt habits, whereas a prince may 
easily and in a vast variety of ways be persuaded to do this". Likewise, 
should the people depart from the law-abiding path, they may readily be 
convinced to restore order: "For an uncontrolled and tumultuous people 
can be spoken to by a good man and easily led back into a good way. 
But no one can speak to a wicked prince, and the only remedy is steel. 
To cure the malady of the people words are enough"^ '*. The contrast 
Machiavelli draws is stark. The republic governed by words and 
persuasion—in sum, ruled by public speech—is almost sure to realize 
the common good of its citizens; and even should it err, recourse is 
always open to further discourse. Non-republican regimes, because they 
exclude or limit discursive practices, ultimately rest upon coercive 
domination and can only be corrected by violent means. 
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Machiavelli's arguments in favor of republican regimes also appeal to 
his skeptical stance toward the acquisition of virtu by any single 
individual, and hence the implication that a truly stable principality may 
never be attainable. The effect of the Machiavellian dichotomy between 
the need for flexibility and the inescapable constancy of character is to 
demonstrate an inherent practical limitation in single-ruler regimes. For 
the reader is readily led to the conclusion that, just because human 
conduct is rooted in a firm and invariant character, the rule of a single 
man is intrinsically unstable and precarious. In the Discourses, 
Machiavelli provides a psychological case that the realities of human 
character tends to favor a republic over a principality, since the former 
"is better able to adapt itself to diverse circumstances than a prince 
owing to the diversity found among its citizens' , 503 
Machiavelli illustrates this claim by reference to the evolution of Roman 
military strategy against Hannibal. After the first flush of the 
Carthaginian general's victories in Italy, the circumstances of the Roman 
required a circumspect and cautious leader who would not commit the 
legions to aggressive military action for which they were not prepared. 
Such leadership emerged in the person of Fabius Maximus, "a general 
who by his slowness and his caution held the enemy at bay. Nor could 
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more offensive stance was demanded to defeat Hannibal, the Roman 
Republic was able to turn to the leadership of Scipio, whose personal 
qualities were more fitted to the times. Neither Fabius nor Scipio was 
able to escape "his ways and habits", but the fact that Rome could call 
on each at the appropriate moment suggests to Machiavelli an inherent 
strength of the republican system. 
If Fabius had been king of Rome, he might easily have lost this war, 
since he was incapable of altering his methods according as 
circumstance changed. Since, however, he was born in a republic where 
there were diverse citizens with diverse dispositions, it came about that, 
just as it had a Fabius, who was the best man to keep the war going 
when circumstances required it, so later it had a Scipio at a time suited 
to its victorious consummation^^. 
Changing events require flexibility of response, and since it is 
psychologically implausible for human character to change with the 
times, the republic offers a viable ahemative: people of different 
qualities fit different exigencies. The diversity characteristic of civic 
regimes, which was so reviled by Machiavelli's predecessors, proves to 
be an abiding advantage of republics over principalities. 
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republican government to redress the political shortcomings of human 
character was unbridled. After all, he gives us no real indication of how 
republics manage to identify and authorize the leaders whose qualities 
are suited to the circumstances. It is one thing to observe that such 
variability has occurred within republics, quite another to demonstrate 
that this is a necessary or essential feature of the republican system. At 
best, then, Machiavelli offers us a kind of empirical generalization, the 
theoretical foundations of which he leaves unexplored. And the 
Discourses points out that republics have their own intrinsic limitation 
in regard to the flexibility of response needed to conquer fortune. For 
just as with individual human beings, it is difficult (if not impossible) to 
change their personal characteristics, so "institutions in republics do not 
change with the times but change very slowly because it is more painful 
to change them since it is necessary to wait until the whole republic is in 
a state of upheaval; and for this it is not enough that one man alone 
should change his own procedure" . If the downfall of principalities is 
the fixed structure of human character, then the failing of republics is a 
devotion to the perpetuation of institutional arrangements whose time 
has passed. Whether it is any more plausible to hold out hope for the 
creation of more responsive republican institutions than to demand 
157 
the Discourses. 
Machiavelli thus seems to adhere to a genuinely repubhcan position. But 
how are we to square this with his statements in The Prince? It is 
tempting to dismiss The Prince as an inauthentic expression of 
Machiavelh's "real" views and preferences, written over a short period 
in order to prove his poHtical value to the returned Medici masters of 
Florence. (This is contrasted with the lengthy composition process of the 
Discourses.) Yet Machiavelli never repudiated The Prince, and indeed 
refers to it in the Discourses in a way that suggests he viewed the former 
as a companion to the latter. Although there has been much debate about 
whether Machiavelli was truly a friend of princes and tyrants or of 
republics, and hence whether we should dismiss one or another facet of 
his writing as ancillary or peripheral, the questions seems in^esolvable. 
Mark Hulliung's suggestion that "both" Machiavelh's need to be lent 
equal weight thus enjoys a certain plausibility^**. 
8. Machiavelli's Place in Western Thought 
What is "modern" or "original" in Machiavelli's thought? What is 
Machiavelli's "place" in the history of Western ideas? The body of 
literature debating this question, especially in connection with The 
Prince and Discourses, has grown to truly staggering proportions. John 
158 
republican thought throughout the so-called Atlantic world and, 
specifically, into the ideas that guided the framers of the American 
constitution^* .^ Paul Rahe argues for a similar set of influences, but with 
an intellectual substance and significance different than Pocock . For 
Pocock, Machiavelli's republicanism is of a civic humanist variety 
whose roots are to be found in classical antiquity; for Rahe, 
Machiavelli's republicanism is entirely novel and modem. Likewise, 
cases have been made for Machiavelli's political morality, his 
conception of the state, his religious views, and many other features of 
his work as the distinctive basis for the originality of his contribution. 
Yet few firm conclusions have emerged within scholarship. One 
plausible explanation for the inability to resolve these issues of 
"modernity" and "originality" is that Machiavelli was in a sense trapped 
between innovation and tradition, between via antiqua and via moderna 
(to adopt the usage of Janet Coleman), in a way that generated internal 
conceptual tensions within his thought as a whole and even within 
individual texts . This historical ambiguity permits scholars to make 
equally convincing cases for contradictory claims about his fundamental 
stance without appearing to commit egregious violence to his doctrines. 
This point differs from the accusation made by certain scholars that 
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of the distinctively Machiavellian approach to politics should be 
credited to an incongruity between historical circumstance and 
intellectual possibility. What makes Machiavelli a troubling yet 
stimulating thinker is that, in his attempt to draw different conclusions 
from the commonplace expectations of his audience, he still 
incorporated important features of precisely the conventions he was 
challenging. In spite of his repeated assertion of his own originality, his 
careflil attention to preexisting traditions meant that he was never fully 
able to escape his intellectual confines. Thus, Machiavelli ought not 
really to be classified as either purely an "ancient" or a "modem," but 
instead deserves to be located in the interstices between the two. 
Influence of Machiavellian Philosophy: 
There were in circulation approximately fifteen editions of the Prince 
and nineteen of the Discourses and French translations of each before 
they were placed on the Index of Paul IV in 1559, a measure which 
nearly stopped publication in Catholic areas except in France. Thi'ee 
principal writers took the field against Machiavelli between the 
publication of his works and their condemnation in 1559 and again by 
the Tridentine Index in 1564. These were the English cardinal Reginald 
Pole and the Portuguese bishop Jeronymo Osorio, both of whome lived 
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Imbroglios Caterino Politi. ^'^ 
Machiavelli's ideas had a profound impact on political leaders 
throughout the modem west, helped by the new technology of the 
printing press. Pole reported that the Prince was spoken of highly by 
Thomas Cromwell in England and had influenced Henry VIII in his turn 
towards Protestantism, and in his tactics, for example during the 
Pilgrimage of Grace. A copy was also possessed by the Catholic king 
and emperor Charles V. In France, after an initially mixed reaction, 
Machiavelli came to be associated with Catherine de Medici and the St 
Bartholomew's Day Massacre. As Bireley reports, in the 16th centuiy. 
Catholic writers "associated Machiavelli with the Protestants, whereas 
Protestant authors saw him as Italian and Catholic". In fact, he was 
apparently influencing both Catholic and Protestant kings.^ ^ 
During the first generations after Machiavelli, his main influence was 
upon princes. One of the most important early works dedicated to 
criticism of Machiavelli, especially The Prince, was that of the 
Huguenot, Innocent Gentillet, whose work commonly referred to as 
Discourse against Machiavelli or Anti Machiavel was published in 
Geneva in 1576. He accused Machiavelli of being an atheist and accused 
politicians of his time by saying that his works were the "Koran of the 
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not Machiavel's writings at the fingers ends".^^ Another theme of 
Gentillet was more in the spirit of MachiavelU himself: he questioned 
the effectiveness of immoral strategies (just as Machiavelli had himself 
done, despite also explaining how they could sometimes work). This 
became the theme of much future political discourse in Europe during 
the 17th centuiy. This includes the Catholic Counter Reformation 
writers summarised by Bireley: Giovanni Botero, Justus Lipsius, Carlo 
Scribani, Adam Contzen, Pedro de Ribadeneira, and Diego Saavedra 
Fajardo.^'' 
These authors criticized Machiavelli, but also followed him in many 
ways. They accepted the need for a prince to be concerned with 
reputation, and even a need for cunning and deceit, but compared to 
Machiavelli, and like later modernist writers, they emphasized economic 
progress much more than the riskier ventures of war. These authors 
tended to cite Tacitus as their source for realist political advice, rather 
than MachiavelH, and this pretense came to be known as "Tacitism".^^ 
"Black tacitism" was in support of princely rule, but "red tacitism" 
arguing the case for republics, more in the original spirit of Machiavelli 
himself, became increasingly important. 
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which would be based more upon real experience and experimentation, 
free from assumptions about metaphysics, and aimed at increasing 
control of nature. He named Machiavelli as a predecessor. 
Modem materialist philosophy developed in the 16th, 17th and 18th 
centuries, starting in the generations after Machiavelli. This philosophy 
tended to be republican, more in the original spirit of Machiavellian, but 
as with the Catholic authors Machiavelli's realism and encouragement of 
using innovation to try to control one's own fortune were more accepted 
than his emphasis upon war and politics. Not only was innovative 
economics and politics a result, but also modern science, leading some 
commentators to say that the 18th century Enlightenment involved a 
"humanitarian" moderating of Machiavellianism.^ 
The importance of Machiavelli's influence is notable in many important 
figures in this endeavor, for example Bodin, Francis Bacon, Algernon 
Sidney, Harrington, John Milton, Spinoza, Rousseau, Hume, Edward 
Gibbon, and Adam Smith. Although he was not always mentioned by 
name as an inspiration, due to his controversy, he is also thought to have 
been a major influence on other major influence for example upon 
Montaigne, Descartes, Hobbes, Locke and Montesquieu^ .^ 
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were most substantially developed and adapted, and that republicanism 
came once more to life; and out of seventeenth-century English 
republicanism there were to emerge in the next century not only a theme 
of English political and historical reflection - of the writings of the 
Bolingbroke circle and of Gibbon and of early parliamentary radicals -
but a stimulus to the Enlightenment in Scotland, on the Continent, and in 
America/^ 
Scholars have argued that Machiavelli was a major indirect and direct 
influence upon the political thinking of the founding fathers of the 
United States. Benjamin Franklin, James Madison and Thomas Jefferson 
followed Machiavelli's republicanism when they opposed what they saw 
as the emerging aristocracy that they feared Alexander Hamilton was 
creating with the Federalist Party. (Hamilton himself was probably less 
influenced by Machiavelli, as was George Washington.) However, the 
Founding Father who perhaps most studied and valued Machiavelli as a 
political philosopher was John Adams, who profusely commented on the 
Italian's thought in his work, A Defence of the Constitutions of 
Government of the United States ofAmericaJ'^ 
In his Defence of the Constitutions of Government of the United States, 
John Adams praised Machiavelli, with Algernon Sidney and 
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Adams, Machiavelli restored empirical reason to politics, while his 
analysis of factions was commendable. Adams likewise agreed with the 
Florentine that human nature was immutable and driven by passions. He 
also accepted Machiavelli's belief that all societies were subject to 
cyclical periods of growth and decay. For Adams, Machiavelli lacked 
only a clear understanding of the institutions necessaiy for good 
government.''^ 
The 20th centuiy Italian Communist, Antonio Gramsci drew great 
inspiration from Machiavelli's writings on ethics, morals, and how they 
relate to the State and revolution in his writings on Passive Revolution, 
and how a society can be manipulated by controlling popular notions of 
morality.'''* 
In the 20th century there was also renewed interest in Machiavelli's La 
Mandragola (1518), which received numerous stagings, including 
several in New York, at the New York Shakespeare Festival in 1976 and 
the Riverside Shakespeare Company in 1979, and at London's National 
Theatre in 1984.^ ^ 
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CHAPTER: 4 
IDEOLOGICAL IDENTITIES AND CONFLICTS 
CHAPTER 4 
IDEOLOGICAL IDENTITIES AND CONFLICTS 
This chapter deals with the obvious and intriguing similarities as well as 
dissimilarities of Ibn-Khaldun and MachiavelU's views on socio-political 
phenomena and their effect upon the political fate of groups and nations. Ibn 
Khaldun (1332-1406), and MachiavelH (1469-1527), though roughly 
contemporaries, lived and worked in vastly different political, cultural and 
intellectual environments. Ibn Khaldun, standing in isolation at the end of the 
medieval civilization of Islam just as it was slackening its pace, developed his 
science of society and politics in a stagnating and decadent environment. Against 
the background of a tumultus North African tribal society that lacked the power 
and the institution to achieve unity and renewal, and aware of the gravity of this 
political decline and the intellectual sterility accompanying it, he took up the 
theme of development in history as a subject of theoretical consideration. 
MachiavelH, on the other hand, was a Florentine of the Florentines, and the 
citizens of his city were the quintessence of the new spirit that was then stirring 
in Italy. He was imbued with the spirit of the new civic humanism of his native 
city that came to alter the whole lone of Italian thought. Against the backdrop of 
the Florentine wars and the diplomatic negotiations, the bickering and haggling, 
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accompanying them, he recorded in literary form the fresh akitude of his age 
toward statecraft and the conduct of international relations.^  
After pointing out the comparability of Ibn-Khaldun's work with those of 
Thucydides and Machiavelli in this vein, Arnold Toynbee (1889-1975), a British 
historian, noted: Ibn Khaldun's star shines the more brightly by contrast with the 
foil of darkness against which it flashes out; for while Thucydides, Machiavelli 
and Clarendon are all brilliant representatives of brilliant times and places, Ibn 
Khaldun is the sole point of light in his quarter of the firmament. He is indeed 
the one outstanding personality in the history of a civilization whose social life 
on the whole was 'solitary, poor, nasty, brutish, and short'. In his chosen field of 
intellectual activity he appears to have been inspired by no predecessors and to 
have found no kindred souls among his contemporaries and to have kindled no 
answering spark of inspiration in any successors; and yet, in the Prolegomena 
(Muqaddimah) to his Universal History he has conceived and formulated a 
philosophy of history. It was his single brief 'acquiescence' from a life of 
practical activity that gave Ibn Khaldun his opportunity to cast his creative 
thought into literary shape.^  
The similarities of Ibn Khaldun's and Machiavelli's ideas are enhanced by Ibn-
Khaldun's apparent 'modernity.' He insisted on knotting history, man and 
society "as they really are" by investigating the actual conditions of man and 
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society through the ages in a pronouncedly secular, realistic and political 
manner. The same realism was the hallmark of Machiavelli's thought as he 
elaborated his science of politics on the basis of the actualities of human 
experience."' 
Comparative Study: Personalities and Careers: 
There even existed some discernible resemblance in the very personalities and 
careers of the two men. They seemed quite alike in the temperament and 
inclination. The fundamental vitality and a zest for polities were common to 
both. Both were seasoned and successful opportunistic politicians. Both 
withdrew in their early forties from active political life. Ibn-Khaldun did so 
voluntarily. After having failed in North Africa and in Spain to bring about the 
establishment of the political order of his hopes either through personal exercise 
of power or as a teacher of princes, he decided (when he was 43 years old) to 
retire to the secluded fortress of Ibn Salama (taughzut) for a period of four years 
in order to pursue theoretical studies. His research particularly as presented in 
the Muqaddimah, or Introduction to his World History, was to give him the 
answers to some of the problems with which he had wrestled while actively 
engaged in politics. Specifically, it was to give him an understanding of the 
cause of the decline of his region and thereby, indirectly an explanation for his 
own failure as a statesman.'' In addition to fiilfilling this specific purpose, the 
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Muqaddimah dealt with human affairs in general. When Ibn-Khaldun reemerged 
from his seclusion he was unwilling to be involved once again in political 
activity and instead migrated to Egypt where he chose to make his impact as a 
teacher, counselor, and judge. 
Machiavelli's withdrawal from active involvement in politics was involuntary. 
After having played a leading role under the Florentine republic both in internal 
and foreign affairs—as secretary of the republican council and member of 
several important diplomatic missions— h^e was at the age of 43 forced into 
retirement by the restoration of the Medici. He withdrew to his country estate 
where he wrote in unwilling isolation his major works, notably The Prince'' and 
The Discourses." These two works were intended to provide both special 
counsel for political action and a comprehensive account of "the things of the 
world."^ 
Theory of Power-State: 
The theory of power-state occupies an important place in the subject of political 
science. In general, it is assumed that for the first time the concept was 
enunciated by the famous Italian thinker, Niccolo Machiavelli in his Prince 
(1513) and Discourses (1521). The ruler is responsible for the state, its safety, 
good order and welfare. Machiavelli's attitude to the state is basically the same. 
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the interests of the state are paramount. In general there is in Machiavelli tlie 
same appreciation of the role of power and of the will to power to establish, 
develop and consolidate the state as in the third chapter in 'Prince'. 
Ibn Khaldun's chapter called "The goal at which the 'Asabiya aims is 
domination (mulky forcefully makes the point that the state is conditioned by 
the will to power of strong personalities and groups which must be able to rely 
on a powerful 'Asabiya\ 'Asabiya' is a term which coined to express the 
corporate will of group. It enables that group and especially its leader to realize 
their united will in political action, and specifically to found and to maintain the 
state. There is at first sight no comparable term in Machiavelli. But a 
consideration of his concept of virtue makes a comparison with it plausible. 
Virtue originally expressed the personal courage, skill and determination of an 
individual, but was ultimately used to denote the force inherent in all citizens of 
the state, particularly in the ruler, and it finds its expression decisive action in 
political and social action .^ Deep study on the philosophies of Ibn Khaldun 
revealed in his Prolegomena (Muqaddimah) to his Universal History clearly 
disprove Machiavelli's claim to be the initiator of the theory of power-state. We 
have seen that in the power state (mulk), in contrast to the khilafa in the strict 
sense under the first four caliphs, the interest of the state is the overriding 
consideration. Mamchiavelli would go much further than Ibn khaldun, who held 
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to Muslim ethics, was prepared to go, Necessita' political necessity in the 
interest of the state, demanded by "reason of state", made Machiavelli condone 
morally reprehensible actions, such as violence, treason, breach of faith and even 
murder. For Ibn Khaldun there are evil and bound to recoil not only on the 
perpetrators but on the state as a whole; they are bad, but he deems them useful 
for the state and for that reason justifiable^. Ibn Khaldun, as we have seen, 
observes and diagnoses and draws conclusions as a historian of civilization. 
Machiavelli is himself a political activist and reformer. He gives advice in the 
hope that it may lead to the unification Italy. He is part of the renaissance. 
Both Machiavelli and Ibn khaldun share an impartial empiricism, to seek the 
trusth in examining political reality. But Ibn khaldun inquires into the origin and 
development of the state in order to find and formulate an underlying law. 
Machiavelli also recognizes the causality of history and development in cycles. 
He is influenced by Polybius in his concept of the cyclical change of 
constitutions. Whether Ibn khaldun, or any other Mushm author knew Polybius 
uncertain indeed doubtful. Unlike Ibn khaldun, Machiavelli is not satisfied with 
discovering cause and effect in historical and political phenomena, he wants to 
learn a lesson from the past in order to apply it to the present. Ibn khaldun and 
Machiavelli stressed the importance of religion for the state and connection 
between religion and power. In one respect both men came to practically 
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identical conclusions quite independently. Ibn khaldun stated that religion 
without. 'Asabiya is unable to impress people, impose its law on them and secure 
their obedience. Only authority backed by effective power can bring success, in 
religious matters no less than in political affairs. In his Discorsi' Machiavelli 
says: if we read Roman history attentively we will always find how much 
reUgion contributed to obedience in the army, to courage among the people, to 
the preservation of morality and to shaming the wicked. As the worship of God 
is the cause for the greateness of republics is its neglect the cause of their ruin'. 
Religion consolidates the state. Ibn khaldun says that a religion mission can 
never be successful without the existence of a group mind among the 
missionaries. If the mission is successful it no doubt adds to the strength of the 
state; but it is by no means necessary for the existence of a state to have a prop 
of reUgion'*^ . Machievelli says: 'only he should set out to conquer who has also 
ability and force. In his sixth chapter of Prince he speaks of the difficulty of 
preserving newly won power and says: ... but when he must rely on himself and 
can use coercion, he rarely runs a risk. It is for this reason that all armed 
prophets have been victorious, and all unarmed ones have perished. Ibn khaldun 
says in muquaddimah that religions call {da'wa) is not complete without 
'Asabiya' to which this further passage may be added: "The situation of the 
prophets was the same when they called to God with the help of clans groups, 
and they were fortified by God..." 
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Machiavelli also resembles Ibn khaldun in his evaluation of religion in relation 
to the state when he claims (Discorsi-II, 2) that Christianity makes man humble 
and submissive. From the passage quated above it is clear that Ibn khaldun 
exempts pure Islam from such a charge, at any rate when the khilafa 
corresponded in reality to its theory as laid down in the Shan'a. It is true this 
formulation happened long after the khilafa had been transformed into the mulk, 
and for this reason Ibn Khaldun avers that once the Shar^ had become a science 
to be studied at a time when religion had lost its impetus, the deference of the 
students towards their teachers resulted in a decline in manliness and self-
reliance. But while he safeguards Islam as a religion and the khilafa as the ideal 
state he would agree with Machiavelli as far as the mulk is concerned, that is, the 
mulk which is based on a mixed government, and whose law contains both the 
ordinances of the Shan'a, and political statutes promulgated by the autocratic 
ruler. 
Machiavelli is at one with him in stressing that the fear of God which religion 
inspires in man makes him obedient to orders and laws, reliable in keeping an 
oath or a promise, and easy to rule. In his view, religion is also conducive to the 
formation of a good army; indeed, he summed up those things which preserve 
the state in the words: "Religion, laws and army". 
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It is their insight into human nature and their reahzation of the importance of 
force and power, supported by indispensable authority, which hnks the Muslim 
historian of human civilization to the man of the Renaissance, who had studied 
the history of Rome and of Christian Italy. 
Thus, undoubtedly, Ibn-Khaldun was an illustrious fore-runner who had a 
similar, and in many respects a more sound theory of power state roughly some 
one-hundred and twenty five years preceding Machiavelli. Therefore, in his three 
volumes of Study of History, Arnold J Toynbee argued "Abu Zayd 'Abdur-
Rahman bin Muhammad bin Khaldun Al-Hadrami, of Tunis was a fourteenth 
century historian and an Arabic genius who achieved in a single 'acquiescence' 
of less than four years' length, out of a fifty-four years' span of adult working 
life, a life-work in the shape of a piece of literature which can bear comparison 
with the work of a Thucydides or the work of a Machiavelli for both breadth and 
profiindity of vision as well as for sheer intellectual power."^* 
A similar opinion is shared by George Sarton who writes, "Ibn-Khaldun was a 
historian, politician, sociologist, economist, a deep student of human affairs, 
anxious to analyze past of mankind in order to understand its present and 
fixture/^ Toynbee calls Ibn Khaldun's philosophy of history "the greatest work of 
its kind that has ever been created by any mind in any time or place." For 
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Toynbee, Ibn Khaldun was the "sole point of light" and "the one outstanding 
personality" of Islamic thought, absurd ideas that illustrate centuries of the 
West's utter disregard of the Islamic intellectual tradition. His cultural context 
incapacitated Toynbee, but his own system places Ibn Khaldun within the 
prevailing Western viewpoint that modem history begins with the Renaissance, 
an assumption that clearly transposes Western historical conditions onto world 
history. Ibn Khaldun is considered by many to be the father of a number of 
these disciplines, and of social sciences in general, for anticipating many 
elements of these disciplines centuries before they were founded in the West. 
Not only he is the greatest historian of the Middle Ages, towering like a giant 
over a tribe of pigmies, but according to some scholars, he is the first 
philosophers of history, a fore-runner of Machiavelli, Bodin, Vico, Comte and 
Cumot.^ ^ 
Here, an important question arises that whether Machiavelli had knowledge 
about Ibn-Khaldun? The first European biography of Ibn Khaldun was published 
in 1697 in French, and excerpts from the Muqaddimah were first translated in 
1806. In 1812, a German synopsis of Ibn Khaldun's theory of the decline of 
dynasties appeared, followed by another extract of the original.^ ^ Although de 
Stacy published a complete French translation in 1856, it was not unfil 1957 that 
a complete English translation of the Prolegomena was published. Whether or 
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not Vico, Hegel and Marx read about Ibn Khaldun in summaries of Arab 
philosophies is unknown (although H. Simon speculates that Marx and Engels 
may even have seen the French translation of his Prolegomena).^ ^ It seems quite 
likely that Machiavelh knew of Ibn Khaldun, although Enan insists that 
1 n 
Machiavelli "undoubtedly knew nothing about him." 
Use of History 
Ibn Khaldun, (the fourteenth century historian,) in the tradition of the Islamic 
enlightenment from the Tunisian shore of the Mediterranean studied the history 
1 fi 
of dynastic regimes since the inception of Islam. The regions he covered 
ranged from the Oxus to the Nile, and from the Tigris to the Guadalquivir. He 
detected patterns of behavior which either added to social cohesion, or 
participated in its disintegration. In his Muqaddimah (1377), he concluded that 
ruling groups sustain their power by a sense of solidarity, or Asabiyyah, which 
unites both rulers and ruled. Asabiyyah, both a structure of consciousness and a 
structure of feehng, which via education and socialization assumes the power of 
a habitus, or a spontaneous common sense, obtains as long as the ruling groups 
refrain from attempting to gain exclusive control over all the sources of power 
and wealth. However, as soon as the ruling groups gain such exclusive control, 
conflict breaks out. The old regime will soon be displaced by a new dynastic 
regime. Order, followed by disorder, produces new order in Ibn Khaldun's 
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cyclical understanding of the political histories of regions under Muslim 
majority control. Ibn khaldun's critical; analysis and refutation of the opinions 
and statements of earlier historians*^ is often cited as a demonstration of 
objectivity rarely found in his age, placing him among proto-modem thinkers 
rather than along his contemporaries through this is a correct assessment, Ibn 
khaldun's own opinions and statements on the miraculous phenomena , 
prognostications and supernatural perceptions of religious personages^* and even 
of 'saintly fools'^ ,^ make his critical analysis of earlier historians look like the 
action of someone living in a glass-house throwing stones at other irmiates of 
that same house! 
About a century later, Niccolo Machiavelli (a Florentine republican statesman 
and historian), also studied the role of social facts in historical patterns of order 
and disorder.^ ^ Pondering on the ability of political elites in France and England 
to unify a territory, establish its borders, centralize its governing structure, and 
command it in the name of a religion, language, culture, and nation, he arrived at 
the conclusion in The Prince (1513) that political power stabilizes with the 
extent of the "consensus" provided by its constituents. More precisely, he 
contended that since the legitimacy of political power ultimately resides in its 
command of a military force, those soldiers who believe in or identify with 
values attached to a territory, language, and culture in the form of a "myth" 
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embody superior military capability as compared to those who are not organized 
around a "myth." '^' 
Hence Machiavelli preferred, as Republican Romans had before him, native 
militias to foreign mercenaries. This consensus or a set of values, embodied by a 
particular symbolic system such as the myth of the exceptionality of a nation, 
culture, religion, economy, and language, can function as a cohesive force. In 
Machiavelli's estimation, its presence in Holland, France and England led to the 
formation of a modem nation state in the sixteenth century, while its absence in 
Italy prevented it. What Ibn Khaldun and Machiavelli then have in common is 
their study of the social facts of political history that condition the rise and fall of 
power. Yet whereas Ibn Khaldun and Machiavelli, as historical witnesses to the 
decline of their particular princes, primarily reflected on the patterns that 
produce anarchy. 
However, both Ibn Khaldun and Machiavelli were accustomed to seizing up 
political situations not only in terms of the conflicts of individuals, but in terms 
of the underlying forces propelling them. Hence, when they engaged in the study 
of history, they did so for practical ends. They turned to history because of its 
usefulness as a guide to political action. Both thought that history, if studied 
correctly, furnishes relevant facts which can be organized to reveal both the 
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nature and causes of these facts and the lessons they can teach the man of 
action.^ ^ 
The present as well as the past can yield insights into the laws of history and 
furnish models for political action. For the most part, in the Muqaddimah, Ibn-
Khaldun took as examples events that had occurred in the Islamic past in order 
to observe their relationships, explain their trends, analyze their regularity, and 
thus gain insight into the laws of historical development. He rarely referred to 
contemporary events, possibly because he feh that his proximity to some of these 
events necessitated some personal caution. 
Machiavelli used both past (mostly Roman) and contemporary (mostly Italian 
examples to illustrate and substantiate his insights into the nature of the interplay 
of political and social forces. While there is a certain preponderance of modem 
examples in The Prince' and of ancient examples in the Discourses, both books 
were intended to counsel contemporary men of action. The counsel is more 
specific in the case of the Prince which has been interpreted both as a case study 
of a specific political situation, i.e., a handbook of effective political behavior for 
a specific ruler 'and is a mixture of "treatise" (conveying a general teaching and 
'tract for the times' conveying a particular counsel). 'Machiavelli was of the 
opinion, however, that the political modes and orders which should he imitated 
by his contemporaries were those of ancient Rome. Hence his most penetrating 
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and engaging probings into history and political modes and orders in general are 
to be found in the Discourses, his commentary on the first Ten Books of Livy, 
the Roman historian of the glory of Rome. Livy 'simplifies the matter, on which 
Machiavelli impresses his fonn. 
Both Ibn Khaldun and Machiavelli centered their reflections on human affairs 
and the condition of man. Though both writers took man for what he is, selfish 
and desirous of power, neither reduced political questions to questions of 
psychology. However, in his preface to discourses Machiavelli claims to have 
i n 
opened a new route which has not yet been followed by any one. What was he 
thought of himself as doing for the first time? It was the use of historical data 
and its usefulness in real politik. "He insisted upon the need of studying history 
because for him the experience of himself and of others, past or present, was the 
only guide." He had great respect for history and he laments that for the 
purpose of founding a Republic, maintaining a state, governing a kingdom, 
organizing an army, conducting a war, dispensing justice and extending empires, 
no one, (neither princes nor a statesmen nor citizens) takes recourse to the 
examples of history. "A majority of those who read it", he maintains, "take 
pleasure only in variety of events which history relates, without ever thinking 
and imitating the noble action, deeming that not only difficult, but impossible."^^ 
Like Ibn-Khaldun, Machiavelli also believes that history trends to repeat itself, 
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with merely marginal differences, because human natures of a particular area 
always remain more or less the same. But reasoning of a man goes with existing 
circumstances and ideas are reflection of one's reasoning. 
In fact, Machiavelli's claim that he had resolved to tread upon a path hitherto 
untraveled by anyone could be proved incorrect. There are efficient references of 
accomplishing this task about a century before by the eminent African political 
thinker Ibn-Khaldun.^ ^ He emphasized the significance of history in the 
interpretation of present and future events. Social phenomena seem to obey laws 
which, while not as absolute as those governing natural phenomena, are 
sufficiently constant to cause social events to follow regular, well defined 
patterns and sequences. With the help of history one can grasp these laws and 
employ them to understand the trend of events around us. Ibn-Khaldun also 
believed that new laws can be framed only by gathering a large number of facts 
and observing concomitances and sequences. Broadly speaking, these facts can 
be gathered either from the records of past events, but at the same time, he warns 
against too much "historicism". He elaborates, "the inner meaning of history 
involves speculation and an attempt to get at the truth, subtle 
explanation of causes and origin of existing things, and deep knowledge of 
'how' and 'why' of events".^ '* 
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Sphere of International Politics: 
Scholars of international relations see Ibn Khaldun as a scientific realist lacking 
such normative concerns. In 1972, Lenn Evan Goodman, now of Vanderbilt 
University, wrote a systematic comparison of Ibn Khaldun and Machiavelli. He 
found a number of striking similarities as well dissimilarities. He holds that they 
were both naturalist, empiricist, and favoured cyclical approaches to history. 
Both believed that history had lessons for humanity and that these can be 
discerned through observation. In keeping with the classicists' perspective on Ibn 
Khaldun, Goodman argues that he fundamentally shares the perspective held by 
Machiavelli.^ ^ 
In fact, Ibn Khaldun has not been brought into the world of international 
relations which remains centred on Europe and North America. To the extent 
that his work has been brought into the field, it was brought in at the margins and 
periphery rather than into the theoretical core of the discipline and the various 
contending theories within it. There have been exceptions, of course, particularly 
in some of the works that compared him to Thucydides and Machiavelli. 
The primary reason to uphold the placement of Ibn Khaldun into the cannon of 
international relations lies in his placement of the state at the centre of his 
analysis. About 79 of the {Muqaddimah's) book's 229 sections mention politics, 
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the sultan, kingship or the state directly, and the content of many of the rest 
contains references to things we would consider to be state-related. Ibn Khaldun 
tells us that his book is about "Umran\ which he defined as 'human gathering'. 
Yet, while his definition of 'human gathering' may appear to be the same as 
society, and that his proposed discipline is therefore what we regard as 
sociology, that argument is taken apart by Mohamed Abid al-Jabiri in his 1971 
analysis of Ibn Khaldun's work. While confirming the emphasis placed by Ibn 
Khaldun on the state, Al-Jabiri places him in the context of Sunni political 
thought, but he argues that Ibn Khaldun developed his approach to a stage where 
he left that tradition behind when he shifted the main question from how 
government should exist under Islam to how it takes place under 'political' 
conditions. For Al-Jabiri, the Muqaddimah is a text in politics.^ ^ Indeed, the 
original author does not mince words; in his 42nd chapter, he argues that the 
state and kingship are the 'primary markets for the world' and the 'mother of all 
markets'. He also states very clearly that the subject of 'umran depends on the 
state and on kingship. 
A very serious Ibn Khaldun's approach to international relations was followed by 
Hellmut Ritter in 1943 and 1947, despite the embroilment of his country, 
Gennany, in the Second World War. Ritter begins by describing discussions 
with his brother on Machiavelli. The Ritters argue that Machiavelli's assessment 
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that armed prophets thrive while disarmed ones fall victim to power is very 
similar to Ibn Khaldun's idea that religious messages do not succeed without the 
back up by the force of arms provided by tribal forces united through 'asabiyah, 
which the Ritters equate with Machiavelli's virtu^^ While Ritter uses the 
controversial Rosenthal translation, it is clear that as a citizen of a state with no 
colonial history in the North Africa/Middle East region, he brings a good dose of 
detachment from the colonial project that seems to have infected many earlier 
works. For example he cites both Western and Arab examples of sacrificing 
oneself in defence of a group identity. Mindftil of Germany's condition during 
the war and its aftermath, Ritter outlines the problems associated with a strong 
group identity and its effects on the group and people outside it. As Ritter 
argues, the 16th and 17th chapters of the Muqaddimah are particularly similar to 
Machiavelli's discussions on international relations within The Prince. Ibn 
Khaldun argues that wilder nations are more capable of overcoming their 
opponents and that the solidarity group will expand until resistance from other 
groups limits its expansion and it eventually settles within a clearer frontier. In 
his conclusion, Ritter suggests that the soUdarity group's behaviour is hardly 
irrational by telling a story about pigeons that escape a net by cooperating. 
So is Machiavelli an imitator of Ibn Khaldun? The main difference between 
Machiavelli and Ibn Khaldun lies in the former's use of the Prince's perspective 
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in The Prince and the State's perspective in The discourses on Livy, while Ibn 
Khaldun uses the tribal identity group as his unit of analysis. Ritter's analysis 
illustrates that Machiavelli's contribution was preceded by similar logic by Ibn 
Khaldun. Furthermore, Ibn Khaldun argues that polities have limits in terms of 
territory and areas that they conquer and control. This last argument is only 
implicit in MachiavelH's work.'*** 
The academic literature on Ibn Khaldun close to international relations tends to 
focus on similarities between Ibn Khaldun and other foundational texts such as 
Machiavelli and Thucydides. Yet the key concepts remain untouched except in 
work carried out by scholars of the classics who often do face the questions 
facing scholars of international relations that are not related to our topic. 
Here, this argument is worth mentioning that the authors writing in the special 
issues dedicated to religion in Orbis and Millennium reach similar conclusions 
concerning the relationship between faith and international relations."** This 
suggests that the mainstream liberal, realist and social constructivist approaches 
to international relations are becoming more cognisant of the role played by 
religion in motivating international behaviour. Yet, this recognition falls safely 
short of the 'clash of civilisations' argument advanced by Huntington. Religion is 
an important factor, but it is not the central factor in international relations. In 
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other words, international relations is moving to a perspective similar to that of 
Ibn Khaldun. 
It is noteworthy that Machiavelli deeply differs from Ibn Khaldun on this 
particular issue. Machiavelli was extremely hostile to the Church and in The 
discourses on Titus Livy, he pins the blame for the Samanites' defeats at the 
hands of the Romans on the formers' over-reliance on religion. To that extent, 
Ibn Khaldun represents a moderate middling position between assigning no role 
to religion (as with Machiavelli) and over-emphasising the role of religion (as 
with Huntington). However, there are some problems with including Ibn 
Khaldun's contribution on religion in international relations. First, he is 
inseparable from the Islamic context in which he lived and wrote. We live in a 
world with plural Truths (with a capital T) and languages; so translating him in a 
manner that would make him relevant to non-Muslim scholars of international 
relations would be difficult, particularly as there are authors ready to pounce on 
such 'colonialist' appropriations of his legacy. Second, he is, at least according to 
Taha Hussein, a rather unusual Islamic jurisprudent who wrote in the domain of 
the secular."*^ May it have been that he also privileged the secular over the 
spiritual? He explains that 'Asabiyah is more important than religious fervour, 
but to what extent? There is an absence of precision. Third, there is the issue of 
his personal character and reliability. He left the employment of the ruler of 
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Egypt to write a book on the geography of the Maghreb for his new boss - Timur 
Leng. This brings his own rehgious commitment into question, given the fact 
that his decision to work for Timur Leng could be seen as a profound act of 
opportunism at the very least. 
Realism: Ibn Khaldun has been cited as an alternative progenitor of realism and 
social constructivism in the academic world of international relations. Dr Susan 
Strange, for example, offers him as an alternative to Machiavelli as an 
inspirer/foundational text author for the discipline of international relations. It is 
believed that along with Thucydides and Hobbes, Nicolo Machiavelli is another 
foremost prominent figures often mentioned in the realist theory of international 
relations."*^  In this area of political science, there are observable similarities 
between Ibn-Khaldun and Machiavelli. Once again, it is unclear if Machiavelli 
was knowledgeable of Ibn-Khaldun, or if Machiavelli was familiar with the 
latter's works. Yet it must be noted that the political situation in Europe, and 
specifically in Italy, during Machiavelli's own time in many ways resembles the 
condition of North Africa in Ibn-Khaldun's time. The personalities of 
Machiavelli's Prince also look like that of Ibn-Khaldun himself, because as 
Enan observed, "Ibn-Khaldun was an opportunist; he seized opportunities using 
all sorts of means and methods, and to him the end justified the means. He did 
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not hesitate to return evil for good." After chronicling Ibn Khaldim's political 
opportunism and how he rationalized it, Enan thus concluded: 
"In all his plans and actions Ibn-Khaldun exhibited deep despise of 
sentiment and of moral principles; he was moved by that strong 
spirit which Machiavelli later admired and imagined in his ideal 
prince—that audacious stubborn spirit which overcomes every 
human weakness and leads directly to the coveted end by all 
means. 
Machiavelli had also argued that men do you harm [among other things, by 
disobeying you either because they fear you or because they hate you. The 
reverse of this can be formulated as follows: men obey you because either they 
like you or they respect you. From the Ibn Khaldunian perspective, on the other 
hand, men obey you for either one or any combination of three reasons: benefit, 
fear, reciprocity. In addition to the above randomly selected European thinkers 
and philosophers, there were others for sure who had advanced ideas analytically 
comparable to those of Ibn-Khaldun. 
As indicated earlier, Ibn-Khaldun's philosophy had won admiration from some 
of the more recent eminent Western scholars, such as from Arnold Toynbee, the 
renowned historian, and Robert Cox, the noted scholar of international relations. 
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In fact Cox even claimed: "Toynbee certainly borrowed from [Ibn-Khaldun] 
some of his leading ideas, including the principle that physical environments 
must not be either too hard or too lush in order that they stimulate the 
development of civilization." ^ In any case, one can go on and document other 
such parallehsms. But suffice it to say that without a doubt Ibn-Khaldun's 
philosophical themes and ideas substantially overlap with those advanced by the 
post-enlightenment thinkers of Europe. 
Machiavelli has been eulogized for being the first realist thinker who has set a 
new trend in replacing "ought" and "should" with an analysis of real politics. 
This is mainly because of his association with active public life. He was 
secretary to the Council of Ten which looked after foreign relations and the wars 
of Florence. Machiavelli was entrusted with a series of missions, diplomatic 
administrative and even military. He gained wide experience of real politik, 
which shaped his views. Ibn-Khaldun too had he gained wide experience of real 
politik, which shaped his views. Like Machiavelli he also belonged to a period in 
history as agitated as chaotic as that of Italy. Ibn-Khaldun travelled far and wide, 
served many a princes, kings and states of his times and gained firsthand 
knowledge of their functioning. He has seen more state capitals, interacted with 
more men of power and tyrants than that of Machiavelli. Nathaniel Schmidt 
rightly observes, "His agitated life had brought him in touch with Pedro the 
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Cruel in the west and Timur the Lame in the East. It had taken him into the huts 
of savages and into the palaces of kings, into the dungeons with criminals and 
into the highest court of justice; into the companionship of illiterates and into the 
academies of scholars; into the treasure houses of the past and into the activities 
of present; into deprivation and sorrow and into affluence and joy. It had led him 
into the depth where the spirit broods over the meaning of life."^^ No wonder, 
the views of Ibn-Khaldun, like that of Machiavelli reflected their experiences. "It 
was his single brief 'acquiescence' from a life of practical activity that gave Ibn 
Khaldun an opportunity to cast his creative thought into literary shape."'*^ 
Moreover, Ibn Khaldun abhorred political idealism of philosophers. He writes 
"we do not mean here that which is known as political 'utopianism' They 
do not mean the kind of politics that members of social organisation are led to 
adopt through laws for the common interest. That is something different. The 
ideal city (of philosophers) is something rare and remote. They discuss it as 
hypothesis.'** The concern of both are the factors which goes to make a state 
stable and powerfiil. Thus, Ibn Khaldun speaks of "rational politics" which is 
concerned with the interest of the ruler and how he can maintain his rule through 
the forceful use of power. This is, in fact practiced by all rulers. Similarly, 
Machiavelli was concerned more with political strengtli and stability of a state 
than anything else. His reflections on importance of public spirit, religion. 
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liberty, on the need of a native army, on importance of strict and impartial 
administration, maintenance of security for life and property, or importance of 
large population, bear directly on the creation of a power state. Ibn Khaldun also 
had stressed similar points that make a state powerful. Both are strikingly similar 
on many a points which weakens a state. On both strength and weakness, rise 
and fall of a state Ibn Khaldun's reflections are more elaborate and convincing 
than Machiavelli's. 
Nationalism: 
Both Ibn Khaldun and Machiavelli nurture similar views on the foremost factor 
needed for making a state powerful. Ibn Khaldun believed that Asabiyyah or 
solidarity or group mind is the backbone of a state. Issawi considers it as the core 
concept of Ibn Khaldun's philosophy, which denotes the corporate will of a 
group. Rosenthal believes that the use of the term Asabiyyah positive in nature 
and constitutes Khaldun's original intellectual contributions to the body of 
political thought."*' Many a scholars concedes that the word Asabiyyah signifies 
nationalism in its broadest sense. Ibn Khaldun traces the origin of this social 
solidarity or group mind to the blood ties uniting smaller societies. But he is 
equally careful to point out that blood ties mean nothing unless accompanied by 
proximity and a common life and that living together may generate powerful 
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feeling of solidarity as kinship, a thoroughly modem explanation of the 
essentials of nationalism. 
Ibn Khaldun has deah with the factors of social solidarity or group feeling in an 
exhaustive way in Chapter II and Chapter III of the Muqaddimah. To him group 
feeling breeds authority and constitutes the foundation of a dynasty. He 
categorically states that as long as a nation retains the social solidarity or group 
feeling, it can not be overpowered easily. The fall of a dynasty begins with the 
weakening of this feeling. The use of religion for political purpose surely helps 
in the rise of power of a ruling power in a dynasty, but religious propaganda 
cannot materialize without group feeling (chapter III sec. 6 of Muqaddimah). 
Machiavelli is widely believed as the father of Italian nationalism and the first to 
propound and develop the concept. The power of a state, he opines, is 
determined by many unstable factors but there seems to be one factor on which 
directly or by implication, he lays stress constantly. 
Like Ibn Khaldun he proclaims that "more than anything else, the strength of a 
state, for all purposes, depends on the amount of public spirit it generates.^ ^ Lack 
of public spirit is the chief symptom of an ailing state. He often uses the term 
virtue which he equates with energy, boldness, unflinching will and even 
intelligence and considers it synomous with public spirit or patriotism; which is 
an important ingredient of virtue.^ ^ Rosenthal also maintains that Machiavelli's 
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concept of virtue makes a comparison with Ibn Khaldun's concept of social 
solidarity or group feeling. He observes, there is at first sight no comparable 
term in Machiavelli. But a consideration of his concept of virtue makes a 
comparison with it plausible. Virtue originally expressed the personal courage, 
skill and determination of an individual but was ultimately used to denote the 
force inherent in all citizens of the state, particularly in the ruler, and it finds 
expression in the decisive action in political and social life. It is the determining 
factor of political action. In contrast with the collective nature of the asabiyyah, 
however, virtue remains a personal driving force confined to its possessor... yet 
in combination with virtue of others, its place in the state and its effective 
influence on politics makes it serve the same purpose as asabiyyah." Friedrich 
Meinecke defines Machiavelli's virtue as "heroism and capacity for great 
historical achievement and the founding of flourishing and powerful states." 
The crucial issue for Machiavelli was the possibility of civic virtue among the 
cifizenry in a commercial society. The same confronted Ibn Khaldun who 
viewed civility and cohesion as mutually incompatible. But he succeeded solving 
the problem with cities providing the first element (civility) and the tribes the 
second one i.e., cohesion. Thus, for Ibn Khaldun, the Turks, Arabs and the 
barbers are inexhaustible source of rulers and warriors who would complement 
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the "uncohesive atomized specialist of the productive urbanized and the 
sedentarized world. "^ '* 
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In comparing Ibn Khaldun's and Machiavelli's theories concerning the nature 
and workings of socio-cultural and reHgious factors in political nations, it will 
first be necessary to describe in detail the kinds of additional political forces 
envisaged by these thinkers, i.e., forces other then these factors (but ultimately 
interrelated with and reinforced by these factors) that bind, and propel groups to 
political action. In Ibn Khaldun's case, it will be necessary to describe the nature 
and role of group feeling' (asabiyyah), and in Machiavelli's that of collective 
and individual "virtue" (virtu). It will then be possible to prove how these 
notions relate specifically to social norms or religion in either case, and how 
these factors in turn relate to and is reflective of the philosophical foundations of 
Ibn Khaldun's and Machiavelli s thought. This final investigation, however, will 
show the limitations of their similarities and comparability. 
Concept of 'Asabiyyah' 
In Ibn Khaldun's science of culture, the basic creative force which underlies all 
political action is 'asabiyyah: group feeling, social solidarity, or group solidarity. 
The term asabiyyah is related to the word 'Asbah' (i.e. 'kin"). Thus, it originally 
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signified something like "making common cause with one's kin." The term is 
also related to Isabah and 'Usbah, both meaning group.^  'Asabiyyah is the 
cohesive power at work among individuals that endows them with strength and 
forges them into healthy, strong and politically active groups. 
The purpose of Asabiyyah is to defense and aggression. Aggressive and 
defensive strength is obtained only through Asabiyyah which means (mutual) 
affection and willingness to fight and die for each other. It moves men to defend 
and protect the place where they live and is behind every other human activit)^ , 
such as prophecy, the establishment of royal authority, or propaganda (for a 
cause). Nothing can be achieved in these matters without fighting for it, since 
man has the natural urge to offer resistance. And for fighting, one cannot do 
without 'Asabiyyah'. So the 'Asabiyyah is originally based on blood relationship. 
The respect for blood ties leads to affection for one's relations and blood 
relatives, the feeling that no harm ought to be fall them nor any destruction come 
upon them. If the direct relationship between persons who help each other is 
very close, so that it leads to close contact and unity - the ties are obvious and 
clearly require the existence of a feeling of solidarity without any outside 
prodding.^  Close client relationships can lead to 'Asabiyyah as well, or in other 
words, 'Asabiyyah can be awakened by an efficient leader or political authority 
among his non-related supporters and followers. Client relationships and 
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contacts with slaves or allies have the same effect, the consequences of common 
descent, though natural still are something imaginary. What really brings about 
the feeling of close contact is social intercourse, friendly association, long 
familiarity and the companionship that results from growing up together. If close 
contact is estabUshed in such manner, the effects will be affection and 
cooperation. Between the two the leader and the follower, there develops a 
special closeness of relationship which has the same effect as common descent 
and strengthens the close contact. Even though there is no common descent, the 
fruits of common decent are there.^  In such cases, the followers can acquire 
"house" and nobility through their masters, because-
Only those who share in a group feeling have basic and trite 
nobility. The clients and followers, by taking their special place 
within the 'Asabiyyah (of their masters) participate to some extent 
in the (common) descent to which that particular 'Asabiyyah 
belongs and are thereby able to create glory and importance for 
themselves.'* 
Thus, foreign descent does not prevent the absorption of a follower into the 
'Asabiyyah of his leader. Conveniently, it does not stand in the way a leader who 
manages to unite a foreign group and to concentrate their loyalties upon himself, 
210 
if his original descent has become obscured, or as Ibn Khaldun said, if it has 
been - 'sloughed off' and he has "put on the skin of the new followers and thus 
appears as one of their skin'.^ 
Under certain special conditions, such as in a political vacuum created by the 
disintegration of dynasty, 'Asabiyyah can center on an individual of lowly birth 
rather than a member of a noble house. Leadership (as a rule) goes to members 
of great and noble houses who are eligible for the positions of elders and leaders 
in a city. Sometimes, it goes to some person from the lowest class of the people. 
He obtains 'Asabiyyah and close contact with the mob for reasons that late 
produces for him. He, then, achieves superiority over the elders and people of 
the higher class when they have lost their own group support. 
'Asabiyyah exists in different degrees of strength. Wherever it exists in the 
greatest density, superiority and leadership necessarily follow - This secret of 
superiority 'is one of the laws of nature, it works in social organisation and 
group feeling just as it does in the process of 'mixture of the things that come 
into being". When elements are combined in equal proportions, no mixture can 
take place. One (element) must be superior to the others, and when (it exercises) 
its superiority over them, mixture occurs. In the same way, one of the various 
tribal 'Asabiyyahs must be superior to all (others), in order to be able to bring 
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them together to unite them, and to weld them into one 'Asabiyyah, comprising 
all the various groups. All the various groups are then come under the influence 
of the superior 'Asabiyyah'. 
' Asabiyyah' in the development of state 
Ibn Khaldun here expressed the opinion that the existence of 'Asabiyyah in 
various degrees of density is a natural phenomenon and that higher density 
inevitably results in superiority, he did not explain why this is so, but limited 
himself to a description of how the process works. Hence, the "secret of 
superiority" remains ultimately unexplained, since he regarded it to be as 
inexplicable as the workings of nature itself. 
Preponderance of 'asabiyyah thus leads to the superiority of one group over 
others. It also leads to the leadership of one individual over the other members of 
his group. Based on the group feeUng available to him, he establishes 
chieftainship and eventually kingship through the destruction of all other 
loyalties and the threat of force. Kingship or royal authority, then, is the goal 
toward which the mysterious power of group feeling moves. 
Royal authority is more than Leadership. Leadership means being a chieftain and 
the leader is obeyed, but he has no power to force others to accept his rulings. 
Royal authority means superiority and the power to rule by force. When a leader 
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finds the way open toward superiority, he follows it because it is something 
desirable. He cannot completely achieve his goal except with the help of a group 
feeling which causes (the others) to obey him. Thus, royal authority is a goal to 
which group feeling leads. 
'Asabiyyah also leads to conquest. The group that is most effective in achieving 
conquest is the group with the strongest 'Asabiyyah. It subdues lesser group 
feelings and brings them under control. If one 'Asabiyyah overpowers the other, 
the two Asabiyyahs enter into close contact and the defeated 'Asabiyyah gives 
added power to the victorious 'Asabiyyah in which, as a result, sets its goals of 
superiority and domination higher than before. 
In conquest and in battle 'Asabiyyah is more important than numerical strength. 
Ibn Khaldun emphatically rejected Al-Turtushi's theory that the military strength 
of a dynasty or victory in battle depends upon the size of the army or the number 
of brave and famous knights: rather, he saw military strength as well as victory is 
being functions of the 'asabiyyah. Yet, the very virtues of the group that perform 
such feats can be the source of new dissensions and conflicts. Once they have 
achieved certain objectives, the group members may resist further demands from 
their ruler. They may need an additional force to eliminate their shortcomings 
and to enhance their solidarity. This cohesive force is religion. 
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All strengths and all achievements, whether political, social, economic or 
cultural are temporary. They grow and develop to an optimal point and a natural 
limit beyond which they cannot go. Then decline and dissolution set in. This is 
as true of 'Asabiyyah as it is of authority. After he has achieved absolute royal 
authority through group feeling and through religion, the ruler destroys those 
who share power with him and uses mercenaries who are loyal to him as a 
person and not to a 'Asabiyyah or to a rehgious cause. Thereafter the king's 
royal authority seems more secure and less threatened than ever. He can dispense 
with'Asabiyyah. 
The souls of the subject people are coloured with habit of subservience and 
submission, and they cannot think of anything except being submissive to the 
ruler. They believe as an article of faith in being obedient to him and his people. 
Meekness and docility are now a habit. But although the dynasty seems more 
secure because of this subservience, the lack of 'Asabiyyah makes its substance 
dwindle like natural heat in a body that lacks nourishment. Eventually it reaches 
its destined time.^  
When 'Asabiyyah goes, all personal and political virtue go with it. This is true 
for the individual ruler as well for the nation. The presence of Asabiyyah is 
indicated by and calls forth good and virtuous deeds whereas its absence calls 
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forth and is indicated by vice and evil deeds. Ibn Khaldun used the concept of 
Asabiyyah as the key to understand to political reality. The fate of a group and its 
leaders is determined by the degree of strength and density of which Asabiyyah 
exists among its members. Wherever this force is to be found in large quantities, 
strength, superiority and conquest follow. Particularly, if enhanced by religion, 
Asabiyyah can bring forth. 
As far as religion is concerned, we must investigate how Ibn Khaldun perceived 
his force—both its nature and its workings in human societies, i.e., specifically 
its relation to Asabiyyah. As such its effects are that it leads to strengthened 
group solidarity, to the establishment of kinship and to conquest. Considering it 
in terms of essence and specifics, Ibn Khaldun saw religion (in the case of Islam) 
as God-given Truth, Law and Justice. 
As Ibn Khaldun described the workings of religion in general, he pointed out 
that for its establishment of Asabiyyah is necessary.^ " Once estabhshed, religion 
is an even stronger force than Asabiyyah itself The solidarity it imparts is 
stronger than the solidarity resulting from common descent. This is so because 
rehgion does away with individual ambition and haughtiness, jealousy, and 
infighting. It unites the group with respect to outlook and purpose. Even in a 
savage, notoriously disunited group (such as the "Arabs," i.e. Bedouins), religion 
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makes royal authority possible. Furthermore, by removing the fear of death 
from the members of the group, it makes them invincible in conquest. 
Arabs can obtain royal authority only by making use of some religious 
colouring, such as prophecy or sainthood, or some great religious event in 
general. The reason for this is that because in their savagery, the Arabs are the 
least willing of nations to subordinate themselves to each other as they are mde, 
proud, ambitious, and eager to be the leader. Their individual aspirations rarely 
coincide. But when there is religion (among them) through prophecy or 
sainthood, then they have some restraining influence in themselves. The qualities 
of haughtiness and jealousy leave them. It is then, easy for them to subordinate 
themselves and to unite in a socio-political organisation.^ ^ 
Religious colouring goes away with mutual jealousy and envy among people 
who share in a group feeling, and causes concentration upon the truth. When 
people who have a religious colouring come to have the (right) insight into their 
affairs, nothing can withstand them, because their outlook is one and their object 
one of common accord. They are willing to die for their objectives. On the other 
hand the members of the dynasty they attack may be many times as numerous as 
they. But their purposes differ in as much as they are false and the people of the 
worldly dynasty come to abandon each other, since they are afraid of death. 
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Therefore, they do not offer resistance to the people with a rehgious coloring 
even if they themselves are more numerous. They are over powered by them and 
quickly wiped out. 
On the other hand, in describing the rise of Islam specifically, Ibn Khaldun 
presented it as a unique and incomparable event. The early years of Islam were a 
truly exceptional period in history for a few generations, the natural Asabiyyah 
was not just complemented and enhanced by religion, but was eclipsed and 
superseded by the experience of direct divine intervention in human affairs. 
Asabiyyah which determines unity and disunity in the customary course of 
affairs was not of the same significance then ...Islam was winning the hearts of 
the people and causing them to be willing to die for it in a way that disrupted the 
customary course of affairs. That happened because people observed with their 
own eyes the presence of angels to help them. Men generally had the colouring 
of submissiveness and obedience. They were thoroughly frightened and 
perturbed by a sequence of extraordinary miracles and other divine happenings.^ ^ 
As a result, the whole will of each and every member of the community was 
governed by his religious conviction, and his animal nature was held in check. 
Religion in this "true' and "absolute' sense made all other restraints and checks 
unnecessary. This was, indeed, a truly extraordinary situation, all the more so as 
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this submissiveness, obedience, and reliance on the laws did not destroy the 
early believers' fortitude (as would normally be the case) but rather strengthened 
and enhanced it 
The men around Muhammad observed the religious laws, and yet did not 
experience any diminution of their fortitude, but possessed the greatest possible 
fortitude. When the Muslims got their religion from the lawgiver (Muhammad) 
the restraining influence came from themselves as a result of the encouragement 
and discouragement he gave them in the Quran. It was not a result of technical 
precepts of the religion, which they received orally and which their firaily rooted 
belief in the truth of the articles of faith caused them to observe. Their fortitude 
remained and it was not corroded by education or authority.*^ 
The reason offered by Ibn Khaldun for the strength and to invincibility of the 
early Muslim community, hence, is two-fold: first, its religion and the laws 
thereof were true, and second, its members had experienced that religion's 
appearance firsthand, which caused them to observe its laws in absolute 
obedience and submission. Thus, the restraining influence came from the early 
Muslims themselves and they "possessed the greatest possible fortitude'' They 
were therefore able to build a strong and united state, and were completely 
invincible. 
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While, therefore, neither Asabiyyah nor the cahphate or royal authority had been 
of any importance for the first generations of Muslims, these issues regained 
their importance for the later generations. Here, however, Ibn Khaldun made a 
clear distinction between good and bad Asabiyyah and between good and bad 
royal authority. A group that is working for the truth and for the fulfillment of 
the divine commands is something desirable. Royal authority is equally 
acceptable as long as it is exercised for the sake of God and in the God. 
Hence, what corrupts both Asabiyyah and royal authority and makes them 
reprehensible is distance from the demands and concerns of Islam which goes 
hand in hand with personal and collective submission to greed, pride and 
selfishness. The great wealth which the early Muslims acquired, however, was 
not directly responsible for this corruption since even wealth, if used in the way 
of God, is righteous. There was no blame attached to the tremendous wealth 
amassed by the early Muslims because what they had acquired was "lawful 
property".^ ^ 
They did not employ their property wastefiilly but in a planned way. Amassing 
worldly property is reprehensible, but it did not reflect upon them, because 
blame attaches waste and planning. Since their expenditures followed and sensed 
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the truth and its ways, the amassing (of so much property) helped them alone on 
the path of truth and served the purpose attaining the other world. 
Like Ibn Khaldun, Machiavelli recognized religion as the prime cohesive force 
and central source of group solidarity. In addition, he gave a prominent place in 
his discussions of politically efficient groups and individuals to the concept of 
virtu. However, Machiavelli's virtu can be a collective as well as an individual 
quality unlike Ibn Khaldun's Asabiyyah which is always a collective force. 
Concept of 'Virtue' 
It will now be necessary to consider first Machiavelli's views on the nature of 
collective and individual virtue as a wellspring of political cohesiveness and 
efficiency, then on the relationship of "virtue" to socio-religious factors, and 
finally on the role of these factors as a source of unity and strength in efficient 
political development. As he pondered the question of whether the past was 
better than the present, Machiavelli in the introduction to the Second Book of the 
Discourses, argued that essentially 'the world has always been in the same 
condition, in it there has been just as much good as there is evil but this evil and 
this good have varied from province to province.' 
This may be seen from the knowledge of ancient kingdoms in which the balance 
of good and evil has changed from one to the other owing to changes in their 
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customs, whereas the world as a whole has remained the same. What 
Machiavelli implied is that good and evil are the result of the presence or 
absence of a mysterious reality, a 'substance' which is and has been of equal 
quantity through the ages, but which has generally been unevenly distributed. 
This mysterious reality is virtue. 
The only difference is that the worlds' virtue first found a home in Assyria, then 
flourished in Media and later in Persia and at length arrived in Italy and Rome. 
And if since the Roman Empire there has been no other which has lasted and in 
which the world's virtu has been centered, one none the less finds it distributed 
amongst many nations where men lead virtuous lives. There was for instance the 
kingdom of the Franks: the kingdom of the Turks, (i.e.,) that of the Sultan: and 
today all the peoples of Germany. Earlier, still there were Saracens, who 
performed such great exploits and occupied so much of the world, since they 
broke up the Roman Empire in the East. Hence after ruin had overtaken the 
Romans, there continued to exist in all these provinces and all these separate 
units, and still exist in some of them, that virtue which desired and quite rightly 
praised. ^ ^ 
In its mysterious migrations, this force or "substance" virtu sometimes was 
concentrated at one location, then again at several; then again it was fragmented 
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and divided all over the world. It moves, emerges, and disappears unpredictably. 
Wherever it exists, states thrive, and empires rise. Whenever it disappears, strong 
rule declines, and empires dwindle. Virtu favors both great nations and great 
individuals. In a nation, virtu is the invisible, strong ferment whose presence 
means strength, political cohesiveness and political efficiency. Without it, 
nations are weak and torn. In individuals, on the other hand, it creates the will 
and the power to rule. Only when possessed of virtu do nations and individuals 
have ambition and courage. Without it, men— b^oth collective and individually— 
are cowardly, lazy, half—hearted animals of habit, incapable of great feats, and 
capable only of leading a historic lives. 
The complexities of the concept virtu, however, do not stem solely from its dual 
nature as a collective and an individual quality. Rather, they more significantly 
derived from fact that the term virtu spans a whole spectrum of meanings, 
connotations, and associations. This multiplicity of meaning was intended by 
Machiavelli. Indeed, the ambiguity is essential to his presentation of his 
teaching. It serves the purpose of making the reader, in Leo Strauss's words, 
"ascend from the common understanding of 'virtue' to the diametrically 
opposite understanding."^^ 
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At one end of the semantic spectrum, virtu means possession of moral virtue and 
adherence to socio-rehgious traditions. In its collective manifestation, this 
'moral' virtu favours young nations which adhere closely a living socio-religious 
customs and follow the traditions of a great founder or lawgiver. Such nations 
live by lofty moral principles. They are also unspoiled, healthy in body and 
spirit, willing to sacrifice all for the common good. They live in equality, relative 
poverty, and freedom (e.g., the Germans, I). These nations are filled with vitality 
and hence are politically efficient. They show courage and are successful in 
battle and conquest.' And, if their virtu exists in particularly concentrated form, 
it enables its bearers to embark on the building of empire. Serious political crises 
are overcome by them with relative case and can even lead to their rejuvenation. 
The virtu of such great nations shines brightly even in the darker moments of 
their history and enables them to preserve and to regain their strength, as was the 
case for Rome during the dangerous times of the Punic Wars: 
The original strength can be maintained if great national leaders and heroes rein 
still the nation which the old 'virtues' by leading themselves virtuous lives. 
Hence, virtu was also seen by Machiavelli as an individual quality and as such it 
may act both as an example to be followed and as a restraint. Its effect upon the 
political community is the imparting of security, peace, justice and harmony and 
thereby of unity and strength. 
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What he will find when good princes were ruling is a prince securely reigning 
amongst subjects no less secure, a world replete with peace and justice. He will 
see nobility and virtue held in the highest esteem and everything working 
smoothly and going well. He will notice, on the other hand the absence of any 
licentiousness, corruption and ambition and that in this golden age everyone is 
free to hold and to defend his own opinion. Such a return to their starting point in 
republics is something due to the simple virtue of one man alone, independently 
of any law spurring a person into action. ^ ^ 
Such occurrences are due to some good man who arises in their midst and by his 
example and virtuous deeds produces the same effects as does the constitution. A 
good and wise man may bring great advantages to his country when thinks to his 
goodness and his virtue he has got rid of envy. As an individual quality in such 
princes this type of virtue clearly implies individual moral virtue in the widest 
sense which includes religion. As indicated above, MachiavelH also spoke of 
"good" princes and indeed, he often used the word "goodness" to denote the 
-I o 
virtuous prince's morality and adherence to religion. 
The term 'virtu can also refer to a purely political quality that is fi-ee of 
connotations of morality and religion. Machiavelli, however, saw this type of 
virtu only as an individual and not a collective quality. In the individual this virtu 
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consists of a combination of 'virtuosity, cleverness, valor and courage, greatness 
of mind, and manliness, without any admixture of moral virtue—although the 
reputation for possessing the latter can be indispensable. Machiavelli saw the 
corrupt political adventurer of his own day as a person far removed from the 
mythical hero-law-giver of the virtuous beginnings and the good prince. Yet, he 
conquers and establishes political domination successfiiUy because there is some 
amount of virtu fermenting within him to use even his vices to advantage. 
Therefore, he is successful in a world which corrupts as it "does not deserve any 
better." Machiavelli claimed in the case of Cesare Borgia, who despite his 
manifold vices was endowed with virtu. Machiavelli also ascribed virtu to the 
wicked Severus, who inspite of his wickedness died an. ordinary death, which 
fact "must be put down to his great good luck and to his virtu two things of 
which few men enjoy both".^ ^ 
This virtu is bom of self—reliance and self—love. From it flow strength and 
greatness. An individual thus endowed need not have religion, nor need he be 
moral. To succeed, he only needs to make the most of his valor and 
resourcefulness, to use moral virtue and vice according to the requirements of 
the situation. This may imply the necessity to appear religious, and to maintain 
incorrupt the ceremonies of their religion and hold them always in veneration." 
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Prudence in the individual ruler or leader is more important than religion and 
morality. 
While virtu in the individual can thus be divorced from religion, a nation's 
collective virtu' is always linked to religion. The reasons for the importance of 
reUgion to the political community are many. Machiavelli saw religion as the 
source of collective morality and virtue, of dedication to the common good and 
"free subjection to surviving the whole or one's neighbours. Equally important, 
religion engenders obedience to the rulers. The fear of God or of the Gods which 
inspires a nation has the effect of making the citizens fearful of and obedient to 
their leaders. This is particularly true in a republic. Therefore, to find strong 
republic, it is more important to organize and strengthen the religion than to 
promulgate a constitution. 
If however, religion is left to decline, the nation's political decline will 
inevitably follow. Once it is corrupted, religion loses its effectiveness as a 
sources of collective strength, and instead contributes to and accelerates the 
ongoing poHtical corruption. As religion is the source of a nations moral virtue, 
the guarantor of civic obedience and the wellspring of the community's political 
solidarity, the state stands and falls by religion. We encounter here a surprising 
paradox in the role Machiavelli ascribed to religion in the state. While the 
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individual can be successful in politics is without religion, the political 
community cannot be so since it is unable to achieve solidarity without it. The 
nation's collective virtu is always linked to and flows from religion. 
If he then looks alternatively at the times of the other emperors, he will find 
them distraught with wars torn by seditions, brutal alike in peace and in war .... 
He will see Rome burnt, its Capital demolished by its own citizens, ancient 
temples lying desolate, religious rites grown corrupt, adultery rampant through 
the city. In Rome he will see countless atrocities perpetrated; rank riches the 
honored men have won and above all virtu looked upon as a capital crime. He 
will find calumniators rewarded, servants suborned to turn against their patrons 
and those who lack enemies attacked by their friends.^" While religion in general 
makes collective virtu possible, provides internal strength, and inspires to action 
and the willing of glory, the Christian religion according to Machiavelli has had 
the opposite effect. 
The corrupting and weakening effect of the Church, is two-fold: first, general 
irreligiousity and vice because of the bad example set by the members of the 
Church who themselves had lost religion and second, political division and 
disunity in Italy because of the Church's inability to occupy and unite the whole 
of Italy, and its unwillingness to let anyone else occupy and unite it. 
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Concept of *Asabiyyah' and 'virtue': similarities and differences: 
Both Ibn Khaldun and Machiavelli were trying to grasp the fundamental and 
specific element which constitutes that level of reality called "political" reality. 
The North African Arab, familiar with the tribal basis of much of his own era's 
as well as previous Islamic politics, saw as the main collective force and the 
wellspring of social cohesion not or not at first religion but rather the natural 
feeling of solidarity Asabiyyah which exists normally among blood relatives and 
sometimes among non-relatives. It is a quality natural to man in his group. It 
shapes the group as it detennines, brings forth and maintains "institutions 
through which desires and appetites are satisfied." This farce is the immediate 
cause creating and maintaining any regime, be it that of a member of the 
indigenous aristocracy or more rarely, that of a charismatic outsider. 
While the force itself is a quality natural to man and in his group, and while 
there is nothing mysterious about its being there, it exists in different degrees of 
strength. Quantity and "density" are critical here. It is this quantity and 
"density." not the mere existence of the force itself, which represent the "secret 
of superiority." Though inexplicable, this secret of superiority is still one of the 
observable laws of nature. 
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This collective force, which is a function of the initial cohesiveness of the group, 
is greatly strengthened by religion. Even so, however, it is bound in a dynamic 
process of growth and dissolution, as is all that this collective force brings forth: 
the civilized political, economic and scientific institutions, the arts, customs and 
conventions. Created to satisfy man's desires for victory, superiority, power, 
luxury, and leisure, these conventions and institutions also reach an optimal 
point beyond which they will not develop and inevitably, they decline. 
For Machiavelli, who was the quintessential representative of Renaissance 
individualism, the basic creative political force or "secret of superiority'' was 
virtu a mysterious 'substance" or reality which distinguishes great men 
individually as well as great nations collectively. When it manifests itself in 
great men, it is a natural quality or a gift of nature, for such men by their nature 
desire to acquire wealth, honor, and glory. In great nations, however, it does not 
arise as a natural quality but results from habituation and society as it requires 
the establishment of good institutions which ensure the group's dedication to the 
cormnon good and the curbing of individual selfishness. These institutions in 
turn can only be established if religion is alive and well among the group. Only 
then will it be possible for the state to pursue the common good as its 
authoritative end: and this, Machiavelli said, is true both for principalities and 
for republics. 
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Both Ibn BQialdun and Machiavelli saw personal and collective moral virtue as 
an important condition for generating or encouraging this basic creative political 
force that engenders solidarity and cohesion. Moral virtue is also a clear 
indication of the force's presence. Groups or nations who have it are unspoiled, 
healthy and dedicated. They lived in equality and freedom. They are usually 
young and fresh. Weakening and disappearance of this basic political strength, 
on the other hand, entail the loss of personal and collective virtue. 
If it is to generate, sustain, and guarantee long—terni collective morality and 
virtue, no political community can do without religion. Both Ibn Khaldun and 
Machiavelli saw a living religion is the fortifier of group strength, the enhancer 
of group solidarity, the culmination of collective defects and shortcomings. For 
Ibn Khaldun, solidarity created by religion was stronger as well as long-lasting 
than solidarity created by common descent. Although he could envisage 
primitive groups that are held together for while merely by group feeling, i.e. 
groups without religion is the basis of their internal social solidarity, he 
nevertheless perceived religion as the prime cohesive force that endows the 
young nation with the strength to establish a state. Machiavelli on the other hand, 
relied on religion as the source of social solidarity to an even higher degree than 
Ibn Khaldun. Without rehgion, nations cannot develop 'virtue," since it is only 
on the basis of observed rehgion—with the rites and rituals performed and 
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adhered to seriously — t^hat good institutions can be established which then 
restrain individual selfishness and ensure the supremacy of the common good. 
Paradoxically, therefore, religion as the restraint on man's animal nature and the 
motive for his dedication to the common good plays a greater and more 
important role in Machiavelli's state than it does in Ibn Khaldun's. 
Why are societies and states nevertheless doomed to decline? More specifically, 
what reduces the strength of religion and weakens its salutary impact on society? 
According to Ibn Khaldun, the cycle of rise and decline of groups is not a matter 
of intrinsic necessity, but is caused by the circumstances. Physical, geographic, 
biological, psychological and social factors determine the character and 
development of collective human action and habits. The thrust toward rise and 
decline, however, is not inevitably determined by these factors, nor are all 
human decisions determined by objective circumstances. Rather, the fate of man 
and society was and is decided by the collective choice to submit to or to 
disregard the laws of religion. 
For Ibn Khaldun, both the birth of Islam and its earth history represented a direct 
divine intervention in human affairs. Then, religion has not a mere secondhand 
"branch of knowledge" but was recognized for what it was, the Truth, which 
governed the whole will of all believers and guided them in all of their acts. 
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After tile experience of this intervention had faded, and its initial tremendous 
impact had been lost, Islam ceased to be sufficient as the source of unity and 
agreement and the old cohesive power of natural group feeling had to come to 
the force again to weld society together and endow it with strength. It was then 
that the righteous caliphate was transformed into ordinary kingship—when the 
force of natural solidarity regained ascendancy over the religious enthusiasm 
which had provided strength and cohesion in the time of the early rulers. Thus, 
man, who was too weak to keep the original Islamic experience alive was once 
again trapped in an existence marked by the pattern of rise and decline. By 
holding fast to the laws of God and their new rehgion, by avoiding "the sin of 
pride, the sin of luxury, the sin of greed," by submitting wholly to the truth and 
Law which are from God Himself, the members of the Islamic community could 
have escaped that fate. Their sinful failure to do so undid the possibility of 
maintaining the perfect society and escaping from the inevitable decline. 
These 'value' judgments clearly prove that Ibn Khaldun did not intend to create 
a 'positive' or 'historical' or 'truly scientific social science, i.e. a value—neutral 
discipline in the contemporary sense, as it has been fashionable to suggest in the 
past. In his discussions of political and social development, to be sure, Ibn 
Khaldun concentrated on the study and the explanation of actual events. He 
showed greater interest in how societies had actually existed then in the best 
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form of society. It is this which gives his theories a semblance of modernity. Ibn 
Khaldun's political realism, the fact that he described the phenomena of political 
life as he saw them to exist, and that on the basis of these empirical observations 
he does in fact describe them objectively and dispassionately, with a remarkable 
grasp of the essential characteristics of political power. The stages of its 
evolution and the intricate interrelations of the State with all aspects of human 
civilization has led in many instances to a misunderstanding of the fundamental 
aspects of his philosophy. Ultimately, however, in spite of this emphasis on the 
necessity of knowing the exact nature of man, both social and political, Ibn 
Khaldun was far from believing that such knowledge was possible 'without 
knowing the true end of man and society as well as the degrees of their 
perfection.' Ibn Khaldun was a student of classical and Islamic political 
philosophy. His study of prophecy, the religious law, and the nature of the 
Islamic community prove, as Muhsin Mahdi has convincingly shown, that he 
was a true disciple of the Islamic Platonic tradition of political philosophy. 
Hence, he was neither a positivist nor a pragmatist. Just as he continued to 
measure the actual deeds of man against the Law inspired from above, to weigh 
actual societies against the perfect society to judge the degree of their 
imperfection. So he described actual states, i.e. specific political orders, as 
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imperfect instantiations of a perfect exemplar or model, mainly the early Islamic 
'ummah. 
Quite a different position emerges in Machiavelli's statements on religion and 
politics. Machiavelli, like Ibn Khaldun, held that religion generates and 
guarantees collective morality and virtue and thus is a statutory force. Hence, he 
advocated that the ruler should try to preserve the foundations of religion in his 
state, and warned that otherwise he would weaken both the state and himself 
Machiavelli saw religion as politically useful. However, he was not concerned 
with religion as God—given Truth and Law, nor did he see the corruption of 
religion as resulting from human weakness and sin. Both the rise and fall of 
religion to him were merely observable historical facts. Once corrupted, religion 
loses its strength and becomes a factor that fiirther accelerates the ongoing 
corruption. Thus, though foresight and wise attention to the well-being of 
rehgion, MachiavelH's ruler can forestall or at least slow down the decline. He 
can also ensure a rejuvenation of his nation by enforcing the old laws and 
institutions. But these measures are strictly utilitarian. In terms of motivation and 
goal, they are worldly and political not concerned with the application of 
immutable standards which transcend the actual. 
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Machiavelli took this attitude even—or particularly— t^oward the religion of 
Christianity. Christianity, as he pointed out repeatedly, is a religion incapable of 
providing a defense against decline. Indeed, Machiavelli compared Christianity 
unfavorably with other (i.e., pagan) religions. For instead of stressing action, 
glory and worldly honor, Christianity—at least as interpreted by the Church— 
teaches contemplation, humility, abnegation and contempt for mundane 
achievements. It is thus politically a liability rather than an asset. It is by 
discarding Christianity that nations can become at least potentially politically 
more efficient. ^ ^ 
In this fashion, Machiavelli indicated that he considered religion as useful and 
even indispensable in politics, but that he was completely indifferent to the truth 
of religion. The pagan religions, since they endowed their followers with 
prudence and strength, were part of the 'virtue' of the ancients. Since 
Machiavelli argued that ancient virtue ought to be imitated, he denied the truth 
of Christianity and of religion as such. He was both a positivist and a pragmatist 
and in this respect differed sharply from Ibn Khaldun. Indeed, Machiavelli's 
pragmatism forbade him to go beyond political facts and the problem of how to 
control them. He saw religion as merely a political fact, useful if it promotes the 
end of politics, useless if it does not. But it has no objective validity in itself 
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As for Ibn Khaldun, the great emphasis which he put on historical fact and 
reality, as evidenced by his interest in explaining actual events, observing their 
relationships, outlining their trends, and analyzing their regularity, gave his work 
a flavor of pragmatism which, however, is essentially alien to his philosophy. He 
viewed the concrete and particular events, their multiplicity and change, as only 
a beginning from which to get at the essential structure behind the brute facts of 
history. Ibn Khaldun saw religion, at least in the case of Islam, as not one more 
historical fact but the truth that provides "the underlying principle." the 
immutable standard that transcends all history and all political development. 
Ibn Khaldun therefore never perceived government as an autonomous secular 
activity capable of making its own morality which could be considered apart 
from religion. It was this very idea, on the other hand, which is implicit in the 
naked exposition of strictly political facts that gave such notoriety to 
Machiavelli's writings. Ibn Khaldun, like all classical Islamic political theorists, 
including al-Mawardi and even Ibn Taymiyah, believe that religious and secular 
authority do not merely coexist, but are identical, since the supreme office in the 
community (the caliphate or imamate) includes all other offices. At the same 
time, developed society is a lawful society in which both the rulers and the ruled 
are governed by the shariah, the law of God. Authority that falls short of this 
God—given order is ultimately illegitimate authority. The Islamic community 
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that fails to be a lawful society is sinfiil and deserves to be weakened and 
fragmented. 
Population and Economy: 
Ibn Khaldun has devoted a lot of space to the effect of population on the state. 
According to him a large population is needed for a powerful state. In chapter 
five of Muqaddimah he maintains that a large population results in creation of 
wealth, which is a product of social forces. After illustrating them in detail he 
concludes, "the inhabitants of a more populous city are more prosperous than 
their counterpart in less populous one. Machiavelli was also of the view that 
the strongest state of all will be that which includes the largest number of 
people.^ '* 
As has been stated earlier, Ibn Khaldun, like Machiavelli, believed that a number 
of factors play simultaneous and important role in the formation of a powerful 
state. "More clearly than modem economist" observes Issawi, "he saw the 
interrelation of political, social, economic and demographic factors." He 
earned the title of "Pioneer Economist" for his views on economy and its impact 
on politics. Judging by modem standards his views on social economics are far 
more advanced than his times. Like Marx, he understood the influence exerted 
by economic factors on political and social life. His Muqaddimah provides 
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testimony to it. Like Marx, Ibn Khaldun regarded economics as a powerful 
variable in the development of state. To him production rather than trade is the 
source of wealth. He emphasizes that gold and silver are not wealth in 
themselves, but their worth is due to relative stability of their prices, and their 
being good medium of exchange and store value. But unlike Marx, he was a 
champion of free competition and free market and has strongly condemned 
monopoly. He had fair idea of the mechanics of economics and influence of 
supply and demand on the price level. Ibn Khaldun deals with pure economic 
problems such as those cormected with trade and commerce, taxation, theories of 
profit and loss. Monopolies import and export and even the illegality of hoarding 
in times of want. As an instance we might cite the action of the lane of supply 
and demand which is clearly understood by him. He says that com is needed by 
every one so that many persons devote their time to its mass production with the 
result that it is inclined to be cheap in price, while a commodity like vegetables 
is not grown to such an extent as com so that it is priced higher than wheat. If we 
go into the details of economic theories propounded by Ibn Khaldun we will 
perceive that he is far in advance of his time and, in a way, speaks the language 
of some of the greatest economists of the nineteenth century. His ideas on trade 
are quite in tune with modem times. He maintains that with the progress of 
civilization relative importance of agriculture declines while that of services 
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increases. It is difficult to find such elaborate and scientific analysis of economic 
factors in Machiavelli. 
Welfare State: 
Ibn Khaldun considered the state as an agent of social service and welfare 
activities. He devoted several passages to the social obUgations of the state and 
the principles to be followed by the rulers. The state should look after the 
affairs of (a) the poor and the indigent (b) those who are not able to bring before 
the ruler complaints about injustices they have suffered (mazloom) and (c) other 
lowly persons who are not aware of their rights. There should be special officers, 
of high integrity and honesty, to look after these fimctions. The state also has a 
responsibility to look after the widows, orphans, old, sick, and those who have 
suffered accidents. They should be provided with stipends from the treasury and 
assisted in their rehabilitation. The state should also build houses and hospitals 
for those who are afflicted with illness and appoint physicians and attendants to 
look after them.^ *' These are the pre-requisites of a good and powerfiil state, as 
weaker states cannot afford to spend so much on social sector. Here Ibn Khaldun 
is far ahead of the thinkers of even early modem Europe. Although there are 
many similarities in the basic attitude of both philosophers, but Ibn Khaldun has 
discarded Machiavellianism" i.e., pohtical expediency. Machiavelli went even to 
the extent of condoning morally reprehensible actions, such as violence, treason, 
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breath of faith, adoption of double standards etc. in the larger interests of the 
state. There is no room for such condonation in Ibn Khaldun's philosophy. His 
state is based on sound principles of general morality. His thought and 
philosophy left a profound impact on Europe, Spain and the Arab world. Hence 
the possibility of Ibn Khaldun's influence on Machiavelli can not be ruled out 
altogether and needs a serious probe. 
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CONCLUSION 
Ibn Khaldun and Machiavelli were two great realist thinkers of social sciences 
and influential statesmen of the fourteenth and fifteenth century respectively. As 
they were bom and grew up in diverse political units of the globe (i.e., Morocco 
and Italy) it becomes clear that they worked in vastly different political, cultural 
and intellectual environments. However, their ideas seem to be much 
comparable in the context of modem political theories. This thesis is an attempt 
to make a comparative analysis of the ideas of Ibn Khaldun and Machiavelli. 
Thus, the study has looked is instigated by the obvious and intriguing similarities 
as well as dissimilarities between Ibn-Khaldun and Machiavelli's views on 
socio-political phenomena and their effect upon the subsequent scholars of 
various disciplines. 
The study finds that though both the great personalities are brilliant 
representatives of brilliant times and places, yet Ibn Khaldun is the sole point of 
light in his quarter of the firmament. He is indeed the one outstanding 
personality in the history of a civilization and in his chosen field of intellectual 
activity he appears to have been inspired by no predecessors and to have found 
no kindred souls among his contemporaries and to have kindled no answering 
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spark of inspiration in any successors; and yet, in the Prolegomena 
(Muqaddimah) to his Universal History he has conceived and formulated a 
philosophy of history which is undoubtedly the greatest work of its kind that has 
ever yet been created by any mind in any time or place. Ibn Khaldun is 
considered by many to be the father of a number of these disciplines, and of 
social sciences in general, for anticipating many elements of these disciplines 
centuries before they were founded in the West. Although it is unclear whether 
Machiavelli knew about Ibn Khaldun or not, yet it can not be denied that most of 
Machiavelli's theories were predeceased by Ibn Khaldun's ideas roughly about a 
century ago. However, both Ibn Khaldun and Machiavelli have extra-ordinary 
contributions to political theory and especially modem political science. 
Ibn Khaldun was a North African polymath — an astronomer, economist. 
Islamic jurist, Islamic lawyer. Islamic scholar. Islamic theologian, hafiz, 
mathematician, military strategist, nutritionist, philosopher, social scientist and 
statesman—bom in North Africa in present-day Tunisia. He is considered a 
foremnner of several social scientific disciplines: demography, cultural history, 
historiography, the philosophy of history, and sociology. He is also considered 
one of the foremnners of modem economics, alongside the earlier Indian scholar 
Chanakya. He is best known for his Muqaddimah (known as Prolegomenon in 
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English), the first volume of his book on universal history, Kitab al-Ibar. (See, 
Chapter One) 
Ibn Khaldun is one of those shining stars that contributed so richly to the 
understanding of Civilization. Standing in isolation at the end of the medieval 
civilization of Islam just as it was slackening its pace, he developed his science 
of society and politics in a stagnating and decadent environment. Against the 
background of a 'Tumulus' North Afi^ ican tribal society that lacked the power 
and the institution to achieve unity and renewal, and aware of the gravity of this 
political decline and the intellectual sterility accompanying it, he took up the 
theme of development in history as a subject of theoretical consideration. 
Machiavelli, on the other hand was a Florentine of the Florentines, and the 
citizens of his city were the quintessence of the new spirit that was then stirring 
in Italy. He was imbued with the spirit of the new civic humanism of his native 
city that came to alter the whole line of Italian thought. Against the backdrop of 
the Florentine wars and the diplomatic negotiations, the bickering and haggling, 
accompanying them, he recorded in literary form the fi^esh altitude of his age 
toward statecraft and the conduct of international relations. (See, Chapter One) 
The similarities of Ibn Khaldun's and Machiavelli's ideas are enhanced by Ibn-
Khaldun's apparent 'modernity.' He insisted on knotting history, man and 
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society "as they really are" by investigating the actual conditions of man and 
society through the ages in a pronouncedly secular, realistic and political 
manner. The same realism was the hallmark of Machiavelli's thought as he 
elaborated his science of politics on the basis of the actualities of human 
experience. 
There even existed some discernible resemblance in the very personalities and 
careers of the two men. They seemed quite alike in temperament and inclination. 
The fundamental vitality and a zest for polities were common to both. Both were 
seasoned and successful if opportunistic politicians. Both withdrew in their early 
forties from active political life. Ibn-Khaldun did so voluntarily. After having 
failed in North Africa and in Spain to bring about the establishment of political 
order of his hopes either through personal exercise of power or as a teacher of 
princes, he decided (when he was 43 years old) to retire to the secluded fortress 
of Ibn Salama (taughzut) for a period of four years in order to pursue theoretical 
studies. His research particularly as presented in the Muqaddimah, or 
Introduction to his World History, was to give him the answers to some of the 
problems with which he had wrestled while actively engaged in politics. 
Specifically, it was to give him an understanding of the cause of the decline of 
his region and thereby, indirectly an explanation for his own failure as a 
statesman. In addition to fulfilling this specific purpose, the Muqaddimah dealt 
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with human affairs in general. When Ibn-Khaldun reemerged from his seclusion 
he was unwilling to be involved once again in political activity and instead 
migrated to Egypt where he chose to make his impact as a teacher, counselor, 
and judge. (See, Chapter Two) 
Machiavelli's withdrawal from active involvement in politics was involuntary. 
After having played a leading role under the Florentine republic both in internal 
and foreign affairs—as secretary of the republican council and member of 
several important diplomatic missions— h^e was at the age of 43 forced into 
retirement by the restoration of the Medici. He withdrew to his country estate 
where he wrote in unwilling isolation his major works, notably The Prince' and 
The Discourses." These two works were intended to provide both special 
counsel for political action and a comprehensive account of "the things of the 
world." (See, Chapter Three) 
Both Ibn Khaldun and Machiavelli used history to understand socio-political 
phenomenon. They were accustomed to seizing political situations not only in 
terms of the conflicts of individuals, but in terms of the underlying forces 
propelling them. Hence, when they engaged in the study of history, they did so 
for practical ends. They turned to history because of its usefulness as a guide to 
political action. Both thought that history, if studied correctly, furnish relevant 
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facts which can be organized to reveal both the nature and causes of these facts 
and the lessons they can teach the man of action. Ibn Khaldun and Machiavelli 
then arrived at the conclusion that the social facts of political history condition 
the rise and fall of power. 
In the tradition of the Islamic enlightenment Ibn Khaldun studied the history of 
dynastic regimes covering from the Oxus to the Nile, and from the Tigris to the 
Guadalquivir. He detected patterns of behavior which either added to social 
cohesion, or participated in its disintegration. In his Muqaddimah, he concluded 
that ruling groups sustain their power by a sense of solidarity, or Asabiyyah, 
which unites both rulers and ruled. Asabiyyah, both a structure of consciousness 
and a structure of feeling, which via education and socialization assumes the 
power of a habitus, or a spontaneous common sense, obtains as long as the 
ruling groups refrain from attempting to gain exclusive control over all the 
sources of power and wealth. However, as soon as the ruling groups gain such 
exclusive control, conflict breaks out. The old regime will soon be displaced by a 
new dynastic regime. Order, followed by disorder, produces new order in Ibn 
Khaldun's cyclical understanding of the political histories of regions under 
Muslim majority control. (See, Chapter Two) 
Idl 
About a century later, Niccolo Machiavelli also studied the role of social facts in 
historical patterns of order and disorder. Pondering on the ability of political 
elites in France and England to unify a territory, establish its borders, centralize 
its governing structure, and command it in the name of a religion, language, 
culture, and nation, he arrived at the conclusion in The Prince (1513) that 
political power stabilizes with the extent of the "consensus" provided by its 
constituents. More precisely, he contended that since the legitimacy of political 
power uhimately resides in its command of a military force, those soldiers who 
believe in or identify with values attached to a territory, language, and culture in 
the form of a "myth" embody superior military capability as compared to those 
who are not organized around a "myth." In Machiavelli's estimation, its presence 
in Holland, France and England led to the formation of a modem nation state in 
the sixteenth century, while its absence in Italy prevented it. (See, Chapter 
Three) Yet Ibn Khaldun and Machiavelli, as historical witnesses to the decline of 
their particular princes, primarily reflected on the patterns that produce anarchy. 
For the most part, in the Muqaddimah, Ibn-Khaldun took as examples events that 
had occurred in the Islamic past in order to observe their relationships, explain 
their trends, analyze their regularity, and thus gain insight into the laws of 
historical development. He rarely referred to contemporary events, possibly 
because he felt that his proximity to some of these events necessitated some 
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personal caution. Machiavelli used both past (mostly Roman) and contemporary 
(mostly Italian examples to illustrate and substantiate his insights into the nature 
of the interplay of political and social forces. While there is a certain 
preponderance of modem examples in The Prince' and of ancient examples in 
the Discourses, both books were intended to counsel contemporary men of 
action. 
Both Ibn Khaldun and Machiavelli centered their reflections on human affairs 
and the condition of man. They took man for what he is, selfish and desirous of 
power and neither reduced political questions to questions of psychology. Like 
Ibn-Khaldun, Machiavelli also believed that history tends to repeat itself, with 
merely marginal differences, because human natures of a particular area always 
remain more or less the same. 
In general, it is assumed that for the first time the concept of power-state was 
enunciated by the famous Italian thinker, Niccolo Machiavelli in his Prince and 
Discourses. But a deep study on the philosophies of Ibn Khaldun revealed in his 
Prolegomena (Muqaddimah) to his Universal History clearly disprove 
Machiavelli's claim to be the initiator of the theory of power-state. Thus, 
undoubtedly, ibn-Khaldun was an illustrious fore-runner who had a similar, and 
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in many respects a more sound theory of power state roughly some one-hundred 
and twenty five years proceeding MachiaveUi. 
His cultural context incapacitated Toynbee, but his own system places Ibn 
Khaldun within the prevailing Western viewpoint that modem history begins 
with the Renaissance, an assumption that clearly transposes Western historical 
conditions onto world history. Ibn Khaldun is considered by many to be the 
father of a number of these disciplines, and of social sciences in general, for 
anticipating many elements of these disciplines centuries before they were 
founded in the West. Not only is he the greatest historian of the Middle Ages, 
towering like a giant over a tribe of pigmies, but according to some scholars, he 
is the first philosopher of history, a fore-runner of MachiaveUi, Bodin, Vico, 
Comte and Cumot. It seems quite likely that MachiaveUi had knowledge about 
Ibn Khaldun, although Enan insists that MachiaveUi "undoubtedly knew nothing 
about him." 
Ibn Khaldun has been cited as an alternative progenitor of realism and social 
constructivism in the academic world of international relations. Dr Susan 
Strange, for example, offers him as an alternative to MachiaveUi as an 
inspirer/foundational text author for the discipline of international relations. (See, 
Chapter Two)Many scholars of international relations see Ibn Khaldun as a 
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scientific realist lacking such normative concerns. In 1972, Lenn Evan 
Goodman, wrote a systematic comparison of Ibn Khaldun and Machiavelli. He 
found a number of striking similarities as well dissimilarities. He holds that they 
were both naturalist, empiricist, and favoured cyclical approaches to histor>'. 
Both believed that history had lessons for humanity and that these could be 
discerned through observation. In keeping with the classicists' perspective on Ibn 
Khaldun, Goodman argues that he fundamentally shares the perspective held by 
Machiavelli. 
Once again, it is unclear if Machiavelli was knowledgeable of Ibn-Khaldun, or if 
Machiavelli was familiar with the latter's works. Yet it must be noted that the 
political situation in Europe, and specifically in Italy, during Machiavelli's own 
time in many ways resembles the condition of North Africa in Ibn-Khaldun's 
time. The personalities of Machiavelli's Prince also look like that of Ibn-
Khaldun himself^  because as Enan observed, "Ibn-Khaldun was an opportunist; 
he seized opportunities using all sorts of means and methods, and to him the end 
justified the means. He did not hesitate to return evil for good." 
After chronicling Ibn Khaldun's political opportunism and how he rationalized 
it, Enan thus concluded: "In all his plans and actions Ibn-Khaldun exhibited deep 
despise of sentiment and of moral principles; he was moved by that strong spirit 
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which Machiavelli later admired and imagined in his ideal prince—that 
audacious stubborn spirit which overcomes every human weakness and leads 
directly to the coveted end by all means." 
Machiavelli has been eulogized for being the first realist thinker who has set a 
new trend in replacing "ought" and "should" with an analysis of real politics. 
This is mainly because of his association with active public life. It had led him 
into the depth where the spirit broods over the meaning of life." No wonder, the 
views of Ibn-Khaldun, like that of Machiavelli reflected their experiences. "It 
was his single brief 'acquiescence' fi"om a life of practical activity that gave Ibn 
Khaldun an opportunity to cast his creative thought into literary shape." 
The Ritters argue that Machiavelli's assessment that armed prophets thrive while 
disarmed ones fall victim to power is very similar to Ibn Khaldun's idea that 
religious messages do not succeed without the back up by the force of arms 
provided by tribal forces united through 'asabiyah, which the Ritters equate with 
Machiavelli's virtu. Ritter outlines the problems associated with a strong group 
identity and its effects on the group and people outside it. As Ritter argues, the 
16th and 17th chapters of the Muqaddimah are particularly similar to 
Machiavelli's discussions on international relations within The Prince. Ibn 
Khaldun argues that wilder nations are more capable of overcoming their 
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opponents and that the solidarity group will expand until resistance from other 
groups limits its expansion and it eventually settles within a clearer frontier. 
Ritter's analysis illustrates that Machiavelli's contribution was preceded by 
similar logic by Ibn Khaldun. Furthermore, Ibn Khaldun argues that polities have 
limits in terms of territory and areas that they conquer and control. This last 
argument is only implicit in Machiavelli's work. 
It is noteworthy that Machiavelli deeply differs from Ibn Khaldun on the issue of 
religion. Machiavelli was extremely hostile to the Church and in The discourses 
on Titus Livy, he pins the blame for the Samanites' defeats at the hands of the 
Romans on the formers' over-reliance on religion. To that extent, Ibn Khaldun 
represents a moderate middling position between assigning no role to religion (as 
with Machiavelli) and over-emphasising the role of religion (as with 
Huntington). 
Machiavelli had also argued that "men do you harm [among other things, by 
disobeying you] either because they fear you or because they hate you." The 
reverse of this can be formulated as follows: men obey you because either they 
like you or they respect you. From the Ibn Khaldunian perspective, on the other 
hand, men obey you for either one or any combination of three reasons: benefit, 
fear, reciprocity. Khaldun. 
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Moreover, Ibn Khaldun speaks of "rational politics" which is concerned with the 
interest of the ruler and how he can maintain his rule through the forceflil use of 
power. This is, in fact practiced by all rulers. Similarly, Machiavelli was 
concerned more with political strength and stability of a state than anything else. 
His reflections on importance of public spirit, religion, liberty, on the need of a 
native army, on importance of strict and impartial administration, maintenance 
of security for life and property, or importance of large population, bear directly 
on the creation of a power state. Ibn Khaldun also had stressed similar points 
that make a state powerful. Both are strikingly similar on many points which 
weaken a state. On both strength and weakness, rise and fall of a state Ibn 
Khaldun's reflections are more elaborate and convincing than MachiaveUi's. 
Both Ibn Khaldun and Machiavelli nurture similar views on the foremost factor 
needed for making a state powerful. Ibn Khaldun believed that Asabiyyah or 
social-solidarity is the backbone of a state. Issawi considers it as the core 
concept of Ibn Khaldun's philosophy, which denotes the corporate will of a 
group. Many a scholars concedes that the word Asabiyyah signifies nationalism 
in its broadest sense. Ibn Khaldun traces the origin of this social solidarity or 
group mind to the blood ties uniting smaller societies. But he is equally careful 
to point out that blood ties mean nothing unless accompanied by proximity and a 
common life and that living together may generate powerful feeling of solidarity 
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as kinship, a thoroughly modern explanation of the essentials of nationalism. To 
him group feeling breeds authority and constitutes the foundation of a dynasty. 
The fall of a dynasty begins with the weakening of this feeling. 
Similarly, Machiavelli proclaims that "more than anything else, the strength of a 
state, for all purposes, depends on the amount of public spirit it generates. Lack 
of public spirit is the chief symptom of an ailing state. He often uses the term 
virtue which he equates with energy, boldness, unflinching will and even 
intelligence and considers it synomous with public spirit or patriotism; which is 
an important ingredient of virtue. Rosenthal also maintains that Machiavelli's 
concept of virtue makes a comparison with Ibn Khaldun's concept of social 
solidarity or group feeling. He observes that there is at first sight no comparable 
term in Machiavelli. Friedrich Meinecke defines Machiavelli's virtue as 
"heroism and capacity for great historical achievement and the founding of 
flourishing and powerful states". (See Chapter Four) 
In comparing Ibn Khaldun's and Machiavelli's theories concerning the nature 
and workings of socio-cultural and rehgious factors in political nations, we find 
that both Ibn Khaldun and Machiavelli saw personal and collective moral virtue 
as an important condition for generating or encouraging this basic creative 
political force that engenders solidarity and cohesion. Moral virtue is also a clear 
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indication of the force's presence. Groups or nations who have it are unspoiled, 
heahhy and dedicated. They lived in equahty and freedom. They are usually 
young and fresh. Weakening and disappearance of this basic political strength, 
on the other hand, entail the loss of personal and collective virtue. 
Like Ibn Khaldun, Machiavelli recognized religion as the prime cohesive force 
and central source of group solidarity. In addition, he gave a prominent place in 
his discussions of politically efficient groups and individuals to the concept of 
virtu. However, Machiavelli's virtu can be a collective as well as an individual 
quality unlike Ibn Khaldun's Asabiyyah which is always a collective force. 
Both believed that if religion is left to decline, the nation's political decline will 
inevitably follow. Once it is corrupted, religion loses its effectiveness as a source 
of collective strength, and instead contributes to and accelerates the ongoing 
political corruption. As religion is the source of a nation's moral virtue, the 
guarantor of civic obedience and the wellspring of the community's political 
solidarity, the state stands and falls by religion. We encounter here a surprising 
paradox in the role Machiavelli ascribed to religion in the state. While the 
individual can be successful in politics without religion, the political community 
cannot be so since it is unable to achieve solidarity without it. The nation's 
collective virtu is always linked to and flows from religion. 
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The study finds that both Ibn Khaldun and Machiavelli were trying to grasp the 
fundamental and specific element which constitutes that level of reality called 
"political" reality. The North Afiican Arab, familiar with the tribal basis of much 
of his own era's as well as previous Islamic pohtics, saw as the main collective 
force and the wellspring of social cohesion not at first religion but rather the 
natural feeling of solidarity Asabiyyah which exists normally among blood 
relatives and sometimes among non-relatives. It is a quality natural to man in his 
group. It shapes the group as it determines, brings forth and maintains 
"institutions through which desires and appetites are satisfied." This farce is the 
immediate cause creating and maintaining any regime, be it that of a member of 
the indigenous aristocracy or more rarely, that of a charismatic outsider. 
The great thinkers saw personal and collective moral virtue as an important 
condition for generating or encouraging this basic creative political force that 
engenders solidarity and cohesion. Moral virtue is also a clear indication of the 
force's presence. Groups or nations who have it are unspoiled, healthy and 
dedicated. They lived in equality and freedom. They are usually young and fresh. 
Weakening and disappearance of this basic political sti-ength, on the other hand, 
entail the loss of personal and collective virtue. 
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If it is to generate, sustain, and guarantee long— t^erm collective morality and 
virtue, no political community can do so without religion. Both Ibn Khaldun and 
Machiavelli saw a living religion the fortifier of group strength, the enhancer of 
group solidarity, the culmination of collective defects and shortcomings. For Ibn 
Khaldun, solidarity created by religion was stronger as well as longer—lasting 
than solidarity created by common descent. Although he could envisage 
primitive groups that are held together for while merely by group feeling, i.e. 
groups without religion is the basis of their internal social solidarity, he 
nevertheless perceived religion as the prime cohesive force that endows the 
young nation with the strength to establish a state. Machiavelli on the other hand, 
relied on religion as the source of social solidarity to an even higher degree than 
Ibn Khaldun. Without rehgion, nations cannot develop 'virtue," since it is only 
on the basis of observed religion—with the rites and rituals performed and 
adhered to seriously —that good institutions can be established which then 
restrain individual selfishness and ensure the supremacy of the common good. 
Paradoxically, therefore, religion as the restraint on man's animal nature and the 
motive for his dedication to the common good plays a greater and more 
important role in Machiavelli's state than it does in Ibn Khaldun's. Thus, quite a 
different position emerges in Machiavelli's statements on religion and politics. 
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Machiavelli, like Ibn Khaldun, held that religion generates and guarantees 
collective morality and virtue and thus is a statutory force. Hence, he advocated 
that the ruler should try to preserve the foundations of religion in his state, and 
warned that otherwise he would weaken both the state and himself Machiavelli 
saw religion as politically useful. However, he was not concerned with religion 
as God—given Truth and Law, nor did he see the corruption of religion as 
resulting from human weakness and sin. Both the rise and fall of religion to him 
were merely observable historical facts. Once corrupted, religion loses its 
strength and becomes a factor that further accelerates the ongoing corruption. 
Thus, though foresight and wise attention to the well-being of religion, 
Machiavelli's ruler can forestall or at least slow down the decline. He can also 
ensure a rejuvenation of his nation by enforcing the old laws and institutions. 
But these measures are strictly utilitarian. In terms of motivation and goal, they 
are worldly and political not concerned with the application of immutable 
standards which transcend the actual. 
In this fashion, Machiavelli indicated that he considered religion as useful and 
even indispensable in politics, but that he was completely indifferent to the truth 
of religion. The pagan religions, since they endowed their followers with 
prudence and strength, were part of the 'virtue' of the ancients. Since 
Machiavelli argued that ancient virtue ought to be imitated, he denied the truth 
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of Christianity and of religion as such. He was both a positivist and a pragmatist 
and in this respect differed sharply from Ibn Khaldun. Indeed, Machiavelli's 
pragmatism forbade him to go beyond political facts and the problem of how to 
control them. He saw religion as merely a political fact, useful if it promotes the 
end of politics, useless if it does not. But it has no objective validity in and of 
itself 
With these insights, our comparison of Ibn Khaldun's and Machiavelli's 
thoughts on the role of various issues as social and political cohesive forces and 
the source of political efficiency has brought us to the profound difference 
between the medieval Muslim author and the Renaissance European writer. We 
find here the same conceptual difference that has continued to distinguish 
Islamic from Western political philosophy and social science. 
Among the most profound factors disguising this profound difference, at least 
initially, were, first, Ibn Khaldun's political realism and interest in the concrete 
manifestations of social and political entities, which gave his work a much more 
"modem" flavour than is to be found even with many contemporary Muslim 
writers (such as Maudoodi) who are generally more pronouncedly theocratic— 
Utopian in their ideas and second, the large and important role Machiavelli 
conceived for religion in the founding and maintenance of states and the survival 
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of governments. Ultimately, however, the difference in philosophical 
foundations outweighs the superficially similar aspects of their thinking. AVhile 
Ibn Khaldun has sometimes been seen in the West as the predecessor of 
Machiavelli in developing a truly "modem" (i.e. secular) science of politics and 
society he remained essentially and devotedly within the mainstream of orthodox 
Islamic political philosophy, and no such unity of effort in East and West can be 
detected. Islam remained in the fourteenth century at Ibn Khaldun's hands what 
it still is today an all— inclusive political ideology and thereby the prime source 
of political legitimacy in the Islamic 'ummah.- Machiavelli, on the other hand, 
recognized the idea of government as an autonomous secular activity, 
independent of religion (but using religion if and when it wishes), that derives its 
legitimacy from other sources and is fit to make its own morality. This notion, of 
course, has gained ground in the West to a point where political development, in 
most people's opinion, is 'inversely related to religion in polities". 
Ibn Khaldun has devoted a lot of space to the effect of population on the state. 
According to him a large population is needed for a powerfiil state. In chapter 
five of Muqaddimah after illustrating them in detail he concludes, "the 
inhabitants of a more populous city are more prosperous than their counterpart in 
less populous one. Machiavelli was also of the view that the strongest state of all 
will be that which includes the largest number of people. 
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Ibn Khaldun earned the title of "Pioneer Economist" for his views on economy 
and its impact on politics. Judging by modem standards his views on social 
economics are far more advanced than his times. Like Marx, he understood the 
influence exerted by economic factors on political and social life. His 
Muqaddimah provides testimony to it. Like Marx, Ibn Khaldun regarded 
economics as a powerful variable in the development of state. To him production 
rather than trade was the source of wealth. He emphasized that gold and silver 
were not wealth in themselves, but their worth was due to relative stability of 
their prices, and their being good medium of exchange and store value. But 
unlike Marx, he was a champion of free competition and free market and 
strongly condemned monopoly. He had fair idea of the mechanics of economics 
and influence of supply and demand on the price level. His ideas on trade are 
quite in tune with modem times. He maintains that with the progress of 
civilization relative importance of agriculture declines while that of services 
increases. It is difficult to find such elaborate and scientific analysis of economic 
factors in Machiavelli. 
Ibn Khaldun considered the state as an agent of social service and welfare 
activities. He devoted several passages to the social obligations of the state and 
the principles to be followed by the mlers. The state should look after the affairs 
of the poor and the indigent, those who are not able to bring before the ruler 
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complaints about injustices they have suffered (mazloom) and other lowly 
persons who are not aware of their rights. There should be special officers, of 
high integrity and honesty, to look after these functions. The state also has a 
responsibility to look after the widows, orphans, old, sick, and those who have 
suffered accidents. They should be provided with stipends from the treasury and 
assisted in their rehabilitation. The state should also build houses and hospitals 
for those who are afflicted with illness and appoint physicians and attendants to 
look after them. These are the pre-requisites of a good and powerful state, as 
weaker states cannot afford to spend so much on social sector. 
Here Ibn Khaldun is far ahead of other thinkers like Machiavelli and even of 
early modem Europe. Although there are many similarities in the basic attitude 
of both philosophers, Ibn Khaldun has discarded Machiavellianism" i.e., political 
expediency. Machiavelli went to the extent of condoning morally reprehensible 
actions, such as violence, treason, breech of faith, adoption of double standards 
etc. in the larger interests of the state. There is no room for such condonation in 
Ibn Khaldun's philosophy. His state is based on sound principles of general 
morality. His thought and philosophy left a profound impact on Europe, Spain 
and the Arab world. Hence the possibility of Ibn Khaldun's influence on 
Machiavelli can not be ruled out altogether and needs a serious probe. Thus, it 
can be safely said that either Machiavelli borrowed his major political ides from 
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Ibn Khaldun or these philosophies were revealed from the later about a century 
before. Most of these theories were transformed into pragmatism with the 
initiatives of Machiavelli on the later period. Therefore, efforts must be made to 
encourage the philosophies of a great theorist like Ibn Khaldun. 
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